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Introduction

Alphonse Louis Marie (A.L.M.) Nicolas, the author of "Seyyed Ali Mohammed dit
le Bab",

was born in the city of Rasht, the province of Gilan, in the land of iran

on the 27th of March

1864(1). Bornin Persiaand living most of hislifethere, itisonly
appropriate that we also give

the hijri date for his birth, 18 Shawwal 1280. His father, Louis Jean Baptiste
(J.B.) Nicolas

(1814-1875) had been born in Hyeres, France, and served as French consular
official from 1846

to the time of his death. J.B. Nicolas served in Tihrén from 1854 until 1863,
when he was

assigned to Rasht. Ten years later he was recalled to Tihran, where he died in
1875.(2) J.B.

Nicolas was the compiler of a French-Persian dictionary, the author of some
articles on Persian



literary subjects, and the translator of a Persian article on the 1852 failed
assassination attempt

on Nasiri'd-Din Shah.(3 Sir Henry Creswicke Rawlinson (1810-95), the
English Orientalist and

diplomat who served for some time in the Persian Army, described J.B. in 1855
as"quite

illiterate”" but nevertheless affirmed that "his natural shrewdness and
knowledge of Persians,

render of some value his report of facts and the inferences he draws from
them."(4) Another

notable, the author, diplomat and infamous racialist Count Joseph Arthur de
Gobineau (1816-

1882) described J.B. as"un drole" in aletter to his sister.(5)

His son consequently spent hisfirst nine years in Rasht, and the bal ance of
his childhood in

Tihrén. A.L.M. studied at the Ecole des Langues Orientales Vivantes in Paris
and entered the

foreign service in 1877, and was for the most part assigned to postsin iran.
Our principal

source for A.L.M. Nicolas life story and in particular his motivation for
studying and writing

about the life of the Bab isto be derived from an interview he gave to Miss
Edith Sanderson, an

American Bahdli living in Paris, shortly before his demise.(6) This
interview, conducted and

reported in French (except for the introductory paragraph), is here translated
into English inits

entirety for thefirst time:

(1)"The Bébi and Bahdi Religions, 1844-1944, Some Contemporary Western
Accounts', Dr.
Moojan Momen, editor; George Ronald Publisher, 1981, p. 36.

(2)Ibid., p. 516.

(3)Ibid., p. 516 on the French-Persian dictionary; pp. 138-139 on the
trandation by J.B. Nicolas of an

article from Raznamiy-i-Vagayi'-i-Ittifagiyyih, an official government

publication, reported to the

French Foreign Office in adispatch dated 25 October 1852 by the French
Ambassador at I stanbul, the

Marquis de la Valette, which was published in " Seyyed Ali Mohammed dit le Bab"
by A.L.M.

Nicolas, and, in English, in "Queer Things about Persia” , by Eustache de Lorey
and Douglas

Sladen.

(4)Foreign Office 78 1115; cited in Ibid., p. 516.



(5)Hytier, "Les Dépéches Diplomatiques', p. 148n; cited in Ibid., p. 37.

(6)The Bah&@i World, volume V111 (1938-1940), pp. 885-887; portions
tranglated into English and

published in Ibid., pp. 37-38). Mrs. Laura Clifford Dreyfus-Barney, in an
unpublished article she wrote

for 'The Bah&i World' referred to meeting “Mrs. Sanderson and her
daughters, Sybil of operafame and

Edith who became later aleading Bah&i in France. It was through May Bolles
that both Edith and

Hippolyte [Dreyfus] entered the Faith a short time after she had given me the
Message.” Thisarticleis

availablein its entirety at http://bahai-library.org/essays/barney.html
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"A.L.M. Nicolas, after having passed the greater part of hislifein Persia,
now livesin a pleasant

corner of Parisin the rue George Sand, surrounded by his books and his
souvenirs of the

Orient. For some years the Baha'is of Paris have entertained the most cordial
relations with him

and to them is do our gratitude and appreciation for the courtesy of arranging
the following

interview, which was sought by Miss Edith Sanderson [ES] expressly for
publication in The

Bah&i World. The interview took place on February 7, 1939, as follows:

ES: "What were your beginnings in Persia?’

ALM: "l was born in Rasht Gilan, a province on the West bank of the Caspian
[Sea]. | spoke

only Persian and Russian. When | went to France [in 1875-767] | was dressed
like a Cossack.

"My beginningsin iran (Persia) have nothing extraordinary about them: those
of an ardent
young man, desirous of learning.

"My father was the first interpreter of the French Legation in Persia, a
position | myself later
filled.(7)"

ES: "In what way did you find yourself in contact with the Babis?"

ALM: "Gobineau, arriving at the Legation, greatly imbued with diplomatic
prejudices,

distrusting his colleagues, entered into a conflict with my father on the
subject of a manuscript

purchased by him from a courtier. My father addressed remarks pertaining to
this matter which

oriented me towards the idea of verifying for myself the substance of these



things. In his papers

he left a critique of this book of Gobineau, "Les Religions et les Philosophies
dansl'Asie

Centrale"(8), which incited me to search out and refute the errors therein,
this book having

been written without sufficient knowledge [of the subject and] with the
assistance of an

Israelite(9) whom Gobineau had as [his] professor of Persian and who could only
teach his

student the little he knew of the sect.(10) | collected documents widely,
thanks to the indigenous

secretary, Mirza Ebrahim, of Tihran, whom | discovered to be Bah&i and
who put me in touch

with the believers.”

ES: "How did you become interested in the Cause of the B&b, in the B&b

Himself? What

brought you to translate His works? To write your book " Seyyed Ali Mohammed dit
le

Bab"?'

ALM: "l had resolved to translate the "Persian Bayan".(11) | admit that during
the two or

three years of my study [of that book] | was often dazzled by the explanations
that the Béb gives

(7) A.L.M.Nicolas served as First Interpreter in Tihran from 1904-1907; see
op.cit., p. 516.

(8)First published by Didier & Cie, in Paris, 1865; reprinted many times since
then and currently in print.

(9)Persian Jew.

(20)A major portion of "Les Religions et |es Philosophies dans I'Asie Centrale"
isdevoted to a

survey of the life and teachings of the Bab and the fate of hisfollowers, and
includes an Appendix with
the earliest trandation of one of the books of the Bab.

(1)"Bayan-i-farsi"
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us for certain mysteries such as death, the resurrection, the Sirat — this

bridge that passes over

hell, narrow as a hair, sharp as arazor, and which the believer traverses with

the rapidity of

lightning. These explanations pleased me and | exerted myself more and morein
my work. |

only regret having neglected the trandlation of the majority of the Writings



that issued forth
from the pen of the Prophet.

"Also, in reading the "Book of the Seven Proofs’(12), which | trandlated, | was
seduced by the

clarity of reasoning of the Bab. | was aided in my work by a young Persian and
every day in the

afternoon we went walking outside the town(13) leaving through the gate of
Shimran.(14). The

purity of the air, the serenity, the softness of the temperature and, in

certain seasons, the

perfume of the acacias predisposed my soul to peace and to tenderness. The
meditations that |

had upon the strange book | was trand ating filled me with akind of
intoxication and | became

bit by bit profoundly and uniquely a Babi. The more | plunged into these
meditations the more

| admired the exalted genius of the one who, born in Shirdz, dreamed of
uplifting the Muslim

world; and [his] explanation of the meaning of the language of Shi'i belief
impelled me

gradually to write "Seyyed Ali Mohammed dit e Bab".

"Naturally | wished to perfect my work and this brought me to [carry out]
research and [engage

in] conversations with the Babis— in fact Azalis and Bahdis.(15) |

found before me an abundant

mine and [one] which | did not exhaust for there are works of the Bab that |
did not peruse.”

ES: "How were your publicationsfirst received?’
ALM: "I could not figure this out."

"A young Persian told me that the Bahd'is approved of my efforts, but that |
was mistaken to
have translated the Bayan, already abrogated (16), rather than the igan.(17)

(12) "Dadil-i-Sab'ih"
(13)Tihrén, capital city of Iran.

(14)Shimiran, the location of summer resorts located on the outskirts of
Tihran according to "An Epitome of

Bébi and Bahdi History to A.D. 1898", by Mirz4 Muhammad
Jawad-i-Qazvini, trandated by E.G. Browne

in"Materials for the Study of the Bébi Religion", Cambridge University
Press, 1918, p. 5.

(15)Beginning in the 1850s, while Mirz4Y ahya Subh-i-Azal and Bahdu'llah
were both residents of



Baghdad, these half-brothers attracted separate circles of admirers and
followers. Around 1867, about

seventeen years after the martyrdom of the Bab, when both lived in Adrianople,
the half-brothers

separated households and from that time until the present the votaries of
MirzaY ahy& have been

denominated Azalis, while the adherents of Bahau'llah have been called
Bahais. There were very few

true Bébis or 'people of the Bayan' in existence while Nicolaswasliving in
irén, and thisis even moreso

the case today.

(16)The Bab indicated in Bayan-i-farsi that the laws and ordinances he
revealed would be subject to the

approval of "Him Whom God shall make manifest". Bahdu'llah, who claimed to
be "Him Whom God

shall make manifest" indicated in various of hiswritings, including the
"Kitab-i-Aqdas’, that certain

of the laws and ordinances of the Bab were reaffirmed and that others were
abrogated.

(17)"Kitéb-i-igan" is the principal doctrina work of Bah&u'llah, written
circa 1861 in Baghdad.
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"This same remark was made by M[onsieur] Hippolyte Dreyfus(18) in one of his
works.

"During the summer of 1906 | met M[onsieur] Dreyfus at the same time as Madame
Lacheney

and Miss LauraBarney: They were the first French and American Bahdisto

travel in irén.(19)

"I aso knew Professor Browne of the University of Cambridge(20) and dined with
him at the

French Legation(21). Thiswas before hisvisit to Bahau'llah at Bahji, near
Saint-Jean d'Acre

(‘Akkd).(22) | could have put him in contact with the Bahdisif he had not
remained silent on this

subject.

"I presented a Siyyid to the Swede Christiansen, which permitted him to write
his'Persian

Taes.(23)

"My labors on the work of the Bab brought me into contradiction with the Baron
Rosen(24) who

had published selections from the works of the B&b. Baron Rosen believed that
if onelightly

altered the meaning of the words of the Bab in trandlating them one would make



him more

readily understood. My complete knowledge of the Persian language permitted me
to discover

strikingly real meaning in the faithful tranglation of the words of the Bab."

ES: "Do you think that the teachings of the Bab can be adapted to modern
times?"

(18)Hippolyte Dreyfus (1873-1928), the first native Frenchman to become a
Bahdl, circa 1900, the

tranglator of four volumes of writings of Bahau'lléh into French, of one
volume of the collected talks

[called "Some Answered Questions” in its English tranglation by Laura Clifford
Barney, hiswife] of

'‘Abdu'l-Bahainto French, and the author of two books and several articleson
the Bahai Faith.

(19)According to Madame Y vonne Meyer-May, the sister of Hippolyte Dreyfus, in a
short biographical

sketch she sent to Shoghi Effendi shortly after the demise of her brother, "in
1906, he visited Persia
where, due to his knowledge of the language, which he spoke and wrote fluently,
he established ties of
friendship that were to remain always faithful to him." This sketch isfound in
Thomas Linard's
compilation of biographical materials on Hippolyte Dreyfus,

at http://bahai-
library.org/essays/barney.html

(20)Edward Granville Browne (1862-1926), a British orientalist who published
many books and articles on

the Bébi and Baha'i religions, and served as professor of Arabic and
Persian literature at Cambridge
University for many years.

(2)Tihran.
(22)E.G. Browne visited Bahau'llah at Bahji, near 'Akk& (Acco in
present-day Israel) in 1890). Hisvisit

lasted one week, and during that time he met with Bahau'lléh four times. For
the original source of

these details and much more information please see Moojan Momen's article on
Browne at:

http://www.northill.demon.co.uk/rel stud/browne.htm

(23)Arthur Christensen (1875-1945), the eminent Danish Orientalist, who made
important contributions

to linguistic, religious, and historical studies, and excelled in Persian folk



narrative studies (published in
1918, 1923, 1936, 1958).

(24)Baron Victor Rosen (1849-1908) in the course of cataloguing the collections
of Arabic and Persian

manuscriptsin St. Petersburg, took a close interest in the Babi and Baha'i
movements and wrote a

number of papers on the subject as well as arranging for a collection of the
writings of the Bab and

Bah4u'lléh to be published.
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ALM: "Perfectly, on condition however that Modern Times adapt themselves to the
decisions
of the Bab."

ES: "Do you believein the global applicability of the Revelation of the B&bh?"

ALM: "I see no reason for the world not to submit to the Revelation of the
Bab. It isdifficult,

says the French proverb, 'to satisfy all the world and one's father.' But
reason always ends by

being reasonable.”

"Miss Sanderson adds that 'The Bah&is owe much to the work of M[onsieur]
A.L.M. Nicolas,

for this erudite one tranglated into French the following writings of the B&b,
which permit a

deeper study of this remarkable person and of his life-giving revelation:

"Beyan Persan, four volumes (Paul Geuthner, Paris)
"Beyan Arabe (Librairie Ernest Leroux, Paris)
"Les Sept Preuves du Bab (Maisonneuve Freres, Paris)

"M[onsieur] Nicolasis aso known to Orientalists for his'Essais sur le
Chéikhisme, in four
installments (Paul Geuthner, Paris)”

Seven years prior to thisinterview, in 1932, Shoghi Effendi's annotated
trandation of Nabil's

Narrative, entitled "The Dawn-breakers' was first published. The footnotes to
this massive

tome of B&bi history contained many quotations from the trand ations and
historical writings of

A.L.M. Nicolas in French. Two years after this, on February 8, 1934, Shoghi
Effendi addressed

the Bahdiis of the world with a series of pen portraits of the Bab,

Bah&au'llah, 'Abdu’'l-Baha and

the Administrative Order of the Bahai Faith, entitled "The Dispensation of



Bahau'llah". In her

biography of Shoghi Effendi entitled "The Priceless Pearl" (25), his wife,
denominated

Ruhiyyih Khanum Rabbani wrote: "Another highly important aspect of the
divinely conferred

position Shoghi Effendi held of interpreter of the [Bah&i] Teachings was

that he not only

protected the Sacred Word from being misconstrued but that he also carefully
preserved the

relationships and importance of different aspects of the Teachings to each
other and

safeguarded the rightful station of each of the three Central Figures(26) of
the Faith. An

interesting example of thisisreflected in aletter of A.L.M. Nicolas, the
French scholar who

trandated the Bayan of the Bab into French and who might correctly be
described as a Babi.

For many years he was under the impression that the Bah&is had ignored the
greatness and

belittled the station of the Bab. When he discovered that Shoghi Effendi in
hiswritings exalted

the Bab, perpetuated His memory through a book such as Nabil's Narrative, and
repeatedly

tranglated His words into English, his attitude completely changed. In aletter
to one of the old

believersin France he wrote..." (27) and she then gives an English trandation
of aportion of

Nicolas letter which was originally composed in French. Moojan Momen
elaborates on the

(25)London: Bahdi Publishing Trust, 1969, p. 204.

(26)The Bab, Bahau'lléh and ‘Abdu’l-Baha.
(27)"The Priceless Pearl", p. 204.

(28)"The Babi and Baha'i Religions, 1844-1944 : Some Contemporary Western
Accounts’,

collected and edited by Moojan Momen; George Ronald, 1981, pp. 36-40.
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context in which this letter was written(28): "Towards the end of Nicolas
life, however, he was

sent copies of two important works by Shoghi Effendi: atrandation of
"Nabil's Narrative" of

thelife of the Bab, and "The Dispensation of Bahdu'lldh", in which the
Béb's station as an

independent Messenger of God equal in essenceto Bahdu'lldh is stated
emphatically. Nicolas

was, of course, overjoyed. To the lady who sent him these books, Miss Edith



Sanderson, he

wrote..." and he then gives an English trandation of the entirety of this
letter asit was

published in French in The Bahai World.(29) A revised trandlation of this
letter is attempted

here:

"I do not know how to thank you nor how to express to you the joy that
inundates my heart.

Thus, one must not only admit but love and admire the Bab. Poor great Prophet
born at the

very heart of Persiawithout any means of instruction and who alone in the
world, encircled

with enemies, by the force of his genius was able to create a universal and
wise religion. That

Bahau'llah has, since then, succeeded him, may be, but | wish that the
sublimity of the Bab be

admired, who besides paid with hislife, with his blood for the reform he
preached. Cite me

another comparable example. Finaly, | can die in peace. Glory to Shoghi
Effendi who calmed

my torment and my anxieties, glory to him who recognizes the value of Siyyid
'Ali Muhammad

called the B&b. | am so happy that | kiss your hands which have traced my
address upon the

envelop that brought me the message of Shoghi. Thank you, Mademoiselle. Thank
you from

the bottom of my heart.”

Of the two works that elicited such ajoyful response from Nicolas, "Nabil's
Narrative"

(called ZARANDI throughout this present study) is cited copiously in the
annotationsto this

volume, while the chapter of "The Dispensation of Bahdu'lléh" which is
devoted to the Béb is

quoted in its entirety in Appendix 1.

A.L.M. Nicolas publications related to the Bab and the Bébis span a period
of 34 years, from
1902 to 1936. They are listed here in chronological order:

"Le Livre des Sept Preuves' [Da&il-i-Sab'ih trandated from Persian into
French], Paris,
1902, 68 pp.

"A propos de deux manuscrits 'Babis de la Biblioteque Nationale," Revue de
I'Histoire des Religions,
Paris, volume 47, 1903, pp. 58-73

"Le Béyan Arabe" [Bayan al-'arabiyyatrandated from Arabic into French],



Paris, 1905, 235

pp.

"Seyyed Ali Mohammed dit le Bab" [biography of the Bab, selections translated
into

English in this volume], Paris, 1905, 458 pp.

"En Perse: Constitution” [tranglation by A.L.M. Nicolas|, Revue du Monde

Musulman, Paris,
volume 1, 1907 (décembre 1906), p. 86-100

"Sur la'Volonté Primitive et I'Essence Divine d'apres e Bab," Revue de
I'Histoire des Religions, Paris,
volume 55, 1907, pp. 208-212

(29)Op. cit., p. 38; the French original was first published in The Baha'i
World, volume VI (1934-1936),

and subsequently reprinted in each volume of that publication inclusive of
volume X111 (1954-1963).
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"Essais sur le Chéikhisme", 4 volumes:
"Cheikh Ahmed Lahgahi", Paris, volume 1, 1910
"Séyyed Kazem Rechti”, Paris, volume 2, 1914

"Le Chéikhisme. LaDoctine", Paris, volume 3, 1911 [extract from Revue du
Monde
Musulman]

"LaSciencede Dieu", Paris, volume 4, 1911

"Le Club delafraternité€" [trandlation of an article by Atrpet by A.L.M.
Nicolas], Revue du Monde
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Chapter One
From Birth to Declaration

Siyyid 'Ali Muhammad was born in the city of Shiréz on the first day of
Muharram in the year

1236 A.H.(1) Hisfather, Siyyid Muhammad Rida— the son of Siyyid Ibrahim,
and paternal

grandson of Siyyid Fath'u'lldh(2) — was a merchant in that town(3).

(D)Nicolas cites as evidence of his subject's birth date, a passage which he
found in "Kitdb a-haramayn," a

work which he attributes to Siyyid 'Ali Muhammad (the Béb). The title of this
work suggests that it was

written during the Bab's pilgrimage to Mecca and Medina (al-haramayn: the two
holy places), circa 1845.

Nicolas gives a French trandation of this passage (p. 206) as well asthe
original Arabic text (Note A, p. 453).

He quotes one more passage from "Kitéb al-haramayn" (Note B, p. 453) in his
biography of the Bab. Oddly

enough, Nicolas does not cite "Kitab al-haramayn" among the Writings of the
Béb, nor does helist it

among the sources he consulted in writing this biography. Throughout the
biography, Nicolas refersto and

quotes from a book entitled "Kitéb bayn al-haramayn," and he cites a passage
in Arabic from this work

(Note E, p. 454). It seems likely that these two titles represent in fact one
book. This book is generally known

as " Sahifa baynal-haramayn" (and is referred to as " Sahifatu'l-haramayn" by
Shoghi Effendi inan

Appendix to "The Dawn-breakers," pp. 669, 671), and at |east ten manuscripts
are known to exist, two of

which are dated 1261 A.H. (1845 A.D.) — for more information please see Denis
MacEoin [MacEoin],

"The Sources for Early Babi Doctrine and History: a Survey" (E. J. Brill,
1992, pp. 60-61, 197-198). The

location of Nicolas copy of "Kitab baynal-haramayn"” is not known presently
(MacEoain, p. 198, n. 49).

Inasmuch as this copy of "Sahifa baynal-haramayn" is not extant, it is
doubtful that it can be acceptable to

historians as proof of the Bab's date of birth. While it is unlikely that



Nicolas would have misread and mis-

cited thistext, it isentirely possible that this reading was peculiar to his
manuscript, and that it was the result

of acopyist's error. In any case, according to the manuscript of "Sahifa
baynal-haramayn” located in the

Browne collection of Cambridge University Library, designated Browne Or. MSS
F.7(9), the year of the

Béb's birth was 1235 A.H. rather than ayear later, as cited by Nicolas. Two
eminent scholars, Dr. Abbas

Amanat [Amanat] ("Resurrection and Renewal," Cornell University Press, 1989, p.
110, n.2) and Dr. Ahang

Rabbani (e-mail, 30 October 1997) have independently attested to this date
occurring in the text of

Browne's manuscript of " Sahifa baynal-haramayn”. Rabbani also stated that
Browne compared this

manuscript with another found in the University Library of Leiden, the
Netherlands (Or. 5325). Both

manuscripts are in the hand of Ridvan 'Ali, one of the sons of MirzaYahya

and an Azali scribe, and

Browne's manuscript is dated 1905; it was given to Professor Browne by Mr. C.D.
Cobham, British

Commissioner at Larnaca, Cyprus sometime during the month of May 1906 (MacEoin,
p. 197). Abu'l-

Qasim Afnan, in his biography of the Béb ("'Ahd-i-A'la
Zindigani-i-Hadrat-i-Bab" ["The Babi

Dispensation: The Life of the B&b"], Oneworld Publishers, 2000, p. 50), does

not cite " Sahifa baynal-

haramayn" as a source for the birthdate of the Béb, but he quotes a paragraph
from the preface to another

early work of the Bab, "Kitab al-fihrist", which indicates that the Bab was

born on 1 Muharram 1235 A.H.

Nicolas stated (p. 189) that 1 Muharram 1236 correspondsto 26 March 1821. We
will now consider his

calculation of equivalent dates, that is, his rendering of Muslim Hijra (A.H.)
into Christian Gregorian (A.D.)

equivalents. To begin with, the reader is no doubt familiar with the twelve
months of the solar Gregorian

calendar: January, February, March, April, May, June, July, August, September,
October, November,

December. The twelve months of the Islamic Hijra calendar are reckoned in
Arabic as. 1)Muharram;

2)Safar; 3)Rabi' al-Awwal [or Rabi'ul-Avval or Rabi'ul-Ul4];

4)Rabi-al-Thani [or Rabi'ul-Ukhrd]; 5)Juméda

al-Awwal [or Jaméadiyu'l-Avval or Jaméadiyu'l-Ul4]; 6)Juméada al-Thani

[or Jumadiyu'th-Thani or

Jumédiyu'l-Ukhrd]; 7)Rajab [or Rijib]; 8)Shaban; 9)Ramadéan; 10)Shawwdl;



11)Dhu a-Qi'dah [or Dhi'l-

Qadih]; 12)Dhu al-Hijjah [or Dhi'l-Hijjih]. In Persian pronunciation, Thani

is pronounced like Sani,

Shawwal like Shavval, Dhu like Zu, Qi'dah like Ghi'dah, and Qadih like

Ghadih. According to G.S.P.

Freeman-Grenville, ("The Muslim and Christian Calendars," 1963), the Hijra date
1 Muharram 1236 is

equivalent to the Gregorian date 9 October 1820 — confirmed by:
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http://www.cs.pitt.edu/~tawfig/convert/convert.cgi and
http://www.unizh.ch/ori/hegira.html

It isnot clear what system Nicolas used to render Gregorian from Hijra dates,
but we can state with

assurance that he miscal culated the Gregorian date of the Bab's birth. Browne
calculated 1 Muharram 1236

as equivalent to 9 October 1820, in his second article for the "Journal of the
Royal Asiatic Society"

[JRAS](vol. XXI, 1889), entitled "The Babis of Persia. Il. Their Literature
and Doctrines" (p. 993), and in

Note C to his English trandlation of "A Traveller's Narrative" (Cambridge
University Press, 1891, two

volumes; reprinted by Philo Press, 1975, in one volume, pp. 219, 221).

In Appendix Il of hisfirst article for JRAS (vol. XXI, July 1889), entitled

"The Bébis of Persia. I. Sketch of

their History, and Personal Experiences amongst them" (pp. 516-517), E. G.
Browne cited 1236 A.H. asthe

year in which the Bab was born. In this Appendix and in a note appended to his
trandation of "A

Traveller's Narrative" (Note C, pp. 218-220), Browne referred to two passages
from "Bayan-i-farsi" as

evidence of the Bab's date of birth. According to Muhammad (Nabil-i-A'zam)
Zarandi (ZARANDI],

"Bayan-i farsi" (Persian Exposition), the repository of most of the laws
revealed by the Béb, was begun

during hisimprisonment in M&h-KU (in "The Dawn-Breakers," Bah&i
Publishing Trust, USA, 1932, p.

248) and apparently completed in Chihrig (sometime between late summer 1847
and July 1850). There are

at least fifty manuscripts of "Bayan-i-farsi" extant, including onein the

hand of the Bab's amanuensis, Siyyid

Husayn Y azdi, in the International Bah&i Library, and another copied by the
Bébi and later Baha'i

chronicler and poet Muhammad (Nabil-i-A'zam) Zarandi, in the British Library
(Or. 2819). Thefirst text

cited by Browneis from "Bayan-i-farsi", vahid I1: b&b 1, in which the



Béb affirmsthat 24 years of hislife

had passed; and Browne interprets this to mean that the Bab was twenty-four
years old when he declared

his mission. We will digress a moment to consider Browne's (and Nicolas)
acquaintance with "Bayan-i farsi."

While in the process of collating six manuscripts of "Bayan-i farsi"
(Cambridge Or. 1331-7[11]; BBC.3 [now

F.13], and BBP.8 [now F.12], both at Cambridge University Library; Or. 2819 at
the British Museum; a

manuscript in the St. Petersburg Institut des Langues Orientales; and a
manuscript in the St. Petersburg

Academie Imperiale des Sciences), Browne drew up a summary of that work, which
was left incomplete

upon his death. This summary was completed by Dr. Moojan Momen based on
Browne's notes, and

published as 'Summary of the Persian Bayan' in " Selections from the Writings
of E.G. Browne" (George

Ronald Publisher, 1987, pp. 316-406). Nicolas translated "Bayan-i farsi"

into French in a series of four

volumes (published in 1911-1914). He based his translation of thiswork on
three manuscripts, listed after his

death in the auction catalogue for his collection as Nicolas 115, 103:1 and
103:2. Of these, the location of

the first two manuscriptsis not presently known, and the third manuscript is
preserved in the International

Bah&i Archivesin Haifa, Israel (see MacEoin, p. 182). Nicolas 103:1 and
103:2 were both written in the

hand of Mirza 'Y ahya Subh-i-Azal (Ibid., p. 182).

In Browne's English summary (" Selections,” p. 325) and Nicolas French
tranglation ("L e Beyan Persan,”

Librairie Paul Geuthner, 1911-1914, tome |, p. 36) of "Bayéan-i farsi"

(véhid I1: béb 1) the Béb indeed

states that just twenty-four years of hislife had passed by. However, the
context of this statement may

indicate that heis referring to the revelation of verses and not to the date

of his declaration. When did the

Bab begin to reveal verses? According to areference found in most manuscripts
of the Bab's"Tafsir surat al-

bagara' (Commentary on the Chapter of the Cow), this work was begun in the
month of Dhu'l-Qadih

1259, which corresponds to November/December 1843 (MacEoin, p. 47). MacEoin
writes (" Sources,” p.

47), "Since this Tafsir is the only extended work of the Bab's written before
May 1844 and still extant, it is of

unique importance as a source of concrete evidence for the development of his
thought in the six months or



so that led up to the initial announcement of a prophetic claim.”

All sources agree that the Bab was born on the first day of the Muslim year, 1
Muharram. If he had been

born on 1 Muharram 1236, he would have been twenty-three years old when he
began to write “ Tafsir

Surat al-bagara’. If, on the other hand, he was born on 1 Muharram 1235,

then he would have been

twenty-four years old when the first verses of thiswork were written. Itis
possible then that the Bab was

referring to the revelation of verses and not to his declaration (some six
months later) in "Bayan-i-farsi"

(véhid I1: bb 1), and hence Browne seems to have been mistaken in basing his
calculation of the Bab's birth

on thisreference.
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Browne cites a second passage from "Bayan-i-farsi" (vahid VI: bdb 11) in

support of this birth-date.

According to his summary (SWEGB, p. 381) and Nicolas tranglation ("Le Beyan
persan,” tome lll, p. 113)

of "Bayan-i-farsi", the Béb states that no one recognized his prophetic

station for twenty-five years. If the

Bab had been born on 1 Muharram 1236 A.H., as alleged by Browne (and Nicolas),
he would have turned

twenty-four years of age on 1 Muharram 1260 A.H., and would therefore have been
only twenty-four years

(and 4 months) of age when he declared his mission, on 5 Juméda
al-Awwal/Juméadiyu'l-Ula 1260. On the

other hand, if the Bab was born on 1 Muharram 1235 (20 October 1819), he would
have turned twenty-five

on 1 Muharram 1260 (22 January 1844), exactly four (solar) months prior to his
declaration, on Jumada al-

Awwal/Jumédiyu'l-Ul& 1260 (22-23 May 1844). It seems then that Browne has
actually cited evidence in

support of a 1235 birth-date rather than the 1236 date he apparently preferred.

Likewise, Browne cites the Bab's work entitled "Dal&il-i sab'ih" (Seven
Proofs) in support of this birth-date.

The Bab authored two works by this name in Mah-Ku (Summer 1847-April 18438)
— avery short work in

Arabic and alonger onein Persian — and it is the Persian work to which
Browneisreferring. There are at

least thirteen manuscripts of this book extant, including two copies which
belonged to Browne (F.22, F.25),

and two formerly in the possession of Nicolas (now both in the International
Bahai Archives). According to

Browne ("A Traveller's Narrative," Note C, p. 221), the B&b statesin this



book that he had not exceeded

twenty-five years of age at the time of his declaration. In Nicolas French
tranglation of thiswork ("Lelivre

des sept preuves de lamission du Bab," Paris, 1902, p. 26), we find

confirmation of Browne's citation. As has

already been demonstrated, if the Bab was born on 1 Muharram 1235, he reached
his twenty-fifth birthday

on 1 Muharram 1260, only four months prior to his declaration. While Browne
citesthis reference as

evidence of 1236 asthe date of birth, itisat least as likely that 1235 more
closely fits that description. If born

in 1235 he would have been twenty-five for four months when he declared, and if
born in 1236 he would

have been twenty-four for four months when he declared. Either way, he was not
more than twenty-five

years of age when he declared.

Amanat has noted (p. 202 and footnote 274) that "Qayyumu'l-Asmé," the first
Slrah (Chapter) of which

was revealed on the evening of the B&b's declaration (5 Juméda al-Ula

1260), and which was completed

during the year 1260 A.H., according to the B&b himself, in "Bayan-i-farsi"
(véhid IV, béb 18; in "Selections

from the Writings of the Bab" [SWB], Bahai World Centre, 1978, p. 90),
contains averse in which the Bab

cals himself ayouth of twenty-five (Strah X, fol. 13b). Once more, the Bab
could only have been twenty-

fiveyears old at the time of the revelation of this book if he had reached his
twenty-fifth birthday on 1

Muharram 1260, in which case he was born on 1 Muharram 1235. The manuscript of
"Qayyumu'l-Asma™

which Amanat citesin this regard was in Browne's possession (Or. M SS.
F.11[9]), and dated 1891 A.D. The

manuscripts of "Qayyumu'l-Asma" which are found in the Bahdi
International Archives, in Haifa, I1sragl

(cited by MacEoin, pp. 195-196 as six in number) were employed in the
tranglation of excerpts from this

work for " Selections from the Writings of the Bab" ([SWB], pp. 41-74). In one
trandated excerpt (1bid., p.

47), the Béb speaks of himself as being "no more than twenty-five" and thisis
identified as taken from

Chapter [Sarah] IX of "Qayyumu'l-Asma".

Ahang Rabbani cited another source, the Bab's personal diary, which was
published by Azalisin Tihran,

appended to his "Kitab-i-Panj Shan" (Book of Five Grades): "the same date can
also be computed precisely

from His age given in His personal diary" (e-mail, 30 October 1997).



Furthermore, in aprayer revedled in

Chihrig (SWB, pp. 180-182), the Bab specifically writes "at the age of
twenty-five | proceeded to Thy sacred

House, and by the time | returned to the place where | was born, ayear had
elapsed” (p. 181), undoubtedly

areference to his pilgrimage to Mecca and Medina, begun in 1844 and completed
in 1845. Hence,

according to aprayer revealed in Chihrig, the Bab's personal diary, the text

of "Qayyumu'l-Asma" (Surah

IX, fol. 13b), "Daldil-i-sab'ih" (Nicolas trandation, p. 26), and
"Bayéan-i-farsi" (1V:11), the Béb was twenty-

five years old when he declared hismission. It seems most likely then that he
was born on 1 Muharram

1235, which would make him twenty-five years old (and four months) at his
declaration on 5 Juméda al-

Awwal/Jumédiyu'l-Ul& 1260. These are the autobiographical testimonies of
the Bab himself, asrecorded in

his own Writings.
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Next we will consider the evidence of historical records, the testimonies of
eye-witnesses and other followers

and associates of the Bab. Muhammad (Nabil-i-A'zam) Zarandi became a Babi
in 1265 A.H./1848-49 A.D.

(ZARANDI, p. 434), and compiled a history of the Bab and his followers, known
in Persian as "Tarikh-i-

Nabil," between 1887 and 1892. This narrative was prepared with the assistance
of many eye-witnesses and

other well-informed sources, and is preserved in a single manuscript copy, in

the International Bah&i

Archives. Thefirst portion of the text (to 1853) was translated into English

by Shoghi Effendi, and published

in 1932 as "The Dawn-breakers." According to ZARANDI (PP. 14, 72), the Bab was
born on 1 Muharram

1235 A.H. ZARANDI also states that twenty-five years, four (lunar) months and
four days had elapsed

between the birth of the B&b and his declaration on 5 Juméda
al-Awwal/Juméadiyu'l-Ula 1260 (p. 72). This

corresponds exactly to twenty-five years and four solar months, inasmuch as 1
Muharram 1260 fell on 22

January 1844, while 5 Juméda al-Awwal/Juméadiyu'l-Ul& 1260 began at sunset
on 22 May 1844. Other

early histories of the Bab and Bébis include "Kitéb-i-Nuqtatu'l-K&f" (Book

of the Point of "K"), "Tarikh-i-

Jadid" (New History) and "Magdayi Shaykhsi Sayyah" (A Traveller's
Narrative), al of which were edited

for publication by Browne. One manuscript of "Kitab-i-Nugtatu'l-K&" [KAF]



(Biblioteque Nationale,

Paris, Suppl. Persan 1071) was published by Brill Press of Leiden, the
Netherlandsin 1910. Another eleven

manuscripts of this history are known to exist (MacEoin, p. 214). One
manuscript of "Téarikh-i-Jadid"

[JADID] (Cambridge, Browne F.55) was published by Cambridge University Pressin
1893, along with an

English tranglation and copious notes by Browne. Eleven other manuscripts of
this work have been

discovered (MacEoin, pp. 214-215). "Magédla-yi Shaykhsi Sayyah" wasfirst
published in Persian in Bombay,

India, in 1890, and afacsimile edition was issued by Cambridge University
Pressin 1891 ['ABDU'L-

BAHA], along with an English trand ation by Browne. MacEoin reports (pp.
169-170) that the manuscript

copy of "Magéayi Shaykhsi Sayydh" which was published in facsimile by
Cambridge University was in the

hand of the Bahdi scribe Zaynu'l-Mugarrabin, and was presented to Browne
during hisvisit to 'Akk&in

1890. That manuscript is now located in the Cambridge University Library
(Browne F.56[7]).

There is no mention of the date of the Bab's birth in KAF or JADID but in
Browne's trand ation of

'ABDU'L-BAHA we read the following testimony: "He was born in the year one
thousand two hundred

and thirty-five on the first day of Muharram™ (p. 2 (Persian)/p. 4 (English),

to which Browne added a

footnote explaining that thisis equivalent to 20 October 1819. Two years prior
to the publication of

'ABDU'L-BAHA, Browne referred, in Appendix Il of hisfirst article about the
Bébisfor the "Journa of the

Royal Asiatic Society” (vol. XXI, July 1889, pp. 516-517), to a conversation
which bears upon this matter.

He cites the reminiscences of Mr. C.D. Cobham, British Commissioner at Larnaca,
regarding a

conversation he had with Mishkin Qalam in Cyprus, to which the latter had been
exiled, in 1868. Mishkin

Qalam was afamous calligrapher, and a close associate of many of the early
Bébis and Bahdis. Mishkin

Qalam stated that the Bab was born in the year 1235 Hijra, 1819 Gregorian.

What, then, is the evidence in support of the year 1236 A.H. as the date of the
Bab's birth? Nicolas cites one

manuscript of "Kitdb al-haramayn,” which is either alost work of the Bab, or
the same as "Kitéb baynall-

haramayn," generally known as " Sahifa baynal-haramayn.” In any case, Nicolas
copy of thiswork islost.



Two surviving manuscripts of " Sahifa baynal-haramayn" have been read by
competent experts as pointing
to the year 1235 rather than 1236.

Inanoteto histrandation of "A Traveller's Narrative" (Note C, p. 221),
Browne cited passages in "Bayan-i-

farsi" and "Dalail-i-sab'ih" which do not positively identify the Bab’'s

birth date as occurring in the year

1236. In the same note Browne cites two oral sources for thislater date. He
states that Mirza'Y ahya (Subh-i-

Azal) reported that the Bab was twenty-four years old at the time of his
declaration; thiswould place his

birth in the year 1236 A.H. It should be noted, however, that Browne did not
entirely trust Mirza 'Y ahya's

dating of events. In afootnote (p. 373, n. 2) to "A Traveller's Narrative,"
Browne states that Mirza 'Y ahya

misrepresented his own age, and Browne expressed his reservations about relying
on this witness and

regarding him as areliable source. In Note C (p. 222), Browne aso cited the
testimony of an unidentified

individual associated with the Afnan family, the maternal relations of the
Béb, who apparently affirmed that

he was twenty-four years old at the time he declared.
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If, as alleged by Browne, by Nicolas, by Mirza Y ahyaand an unidentified
member of the Bab's family, the

Béb was born on 1 Muharram 1236, then he did not reach his twenty-fifth
birthday until seven months

after his declaration. This would seem to contradict his own statements in the
two early-cited works from his

pen, as well as the considered testimonies of ZARANDI and 'ABDU'L-BAHA. It
would appear that the

writings of the Bab which are extant and which we are able to consult point to
the year 1235 A.H. asthe

time of his birth. Also, the accounts |eft to us by Babis who accepted
Bahdu'lléh as "Him Whom God shall

manifest”, the prophetic figure promised by the Bab, consistently cite the
year 1235 A.H. asthat of the birth

of the Béb. As Nicolas and Browne seem to have had more extensive contacts
with the followers of Mirza

Y ahya (the Azalis) than with the Bah&is, and inasmuch as both of these
scholars often trusted these Azali

sources over their Bahdi informants, it seems possible that the 1236 A.H.
dateisan Azali tradition.

However, it is worth noting that the manuscript of " Sahifa baynal-haramayn"
which Browne had in his

possession, and which gives the Bab's birth year as 1235, was copied by



Ridvan 'Ali, an Azali scribe, and

one of the sons of MirzaY ahya (MacEoin, p. 197); that one manuscript of
"Bayan-i-farsi" in Browne's

possession was sent him by the Azali writer Shaykh Ahmad Ruhi Kirmani in
1891 (lbid., p. 181); that two

of the copies of "Bayan-i-farsi" in Nicolas' library were in the hand of
MirzaY ahya(lbid., p. 182); that one

of Browne'stwo copies of "Daldil-i-sab'ih" was corrected by MirzaY ahya
(Ibid., p. 185); and one of the two

copies of "Daail-i-sab'ih" which Nicolas owned, and which he used in his
French trandlation of that work,

contained annotations written by MirzaY ahya and others written at his
direction by Ridvéan 'Ali (Ibid., p.

185). Inasmuch as all of these specific manuscripts contain verses which seem
to point to 1235 rather than

1236 as the year of the Bab's birth, and they were transcribed by Mirza

Y ahya or one of hissons, it seems

unlikely that the later date was afirmly established Azali tradition. In
summation, the evidence at our

disposal clearly establishes the year 1235 as that of the Bab's birth.

(2)Nicolas quotes a passage from "Kitab al-haramayn" (Note B, p. 453), in
Arabic, in which the Bab states

that his father's name is "Muhammad Kalimét al-Rida" and his paternal
grandfather's nameis"Ibrahim"

and his paternal great-grandfather's nameis"Nasru'lldh.” ZARANDI (p. 14, 72)
affirmsthat hisfather's

name was Siyyid Muhammad- Rida, and that both his father and mother were
descendants of the Prophet

Muhammad. 'ABDU'L-BAHA (p. 2/4) simply gives the Bab's father's name —
Siyyid Muhammad-Rida.

Asfor more recent histories, Shoghi Effendi prepared a hand-written geneal ogy
of the Bab's family, which

was published, with akey, in "The Dawn-breakers’ (ZARANDI, pp. lviii, lix).
According to this chart, the

Bab' s father was Mirza Muhammad-Rid4, his paternal grandfather was

Mirza Abu’|-Fath, his paternal

great-grandfather was Mirza lbrahim, and his paternal great-great

grandfather was Mirza Nasru'lléh. This

same chart also gives the name of the Bab's mother as Fatimih Bagum, his
maternal grandfather as Mirza

Muhammad-Husayn, and his maternal great-grandfather as Mirza'Abid. The key
to this chart explains

that both Mirza Nasru’'l1&h and Mirza 'Abid were descendants of the

Imam Husayn. Inasmuch as the Imam

Husayn was one of the sons of the Imam 'Ali, and the Imam 'Ali was
Muhammad's cousin and son-in-law



(husband of his daughter Fatimih), this would indicate that the Bab was

related to the Prophet Muhammad

through both sides of hisfamily. It should be noted that most of the

recognized descendants of the Prophet

Muhammad (who, in the singular form, are commonly denominated “siyyid”)
derive thisinheritance

through his daughter Fatimih, and are the offspring of her marriage with

'Ali, the Prophet's cousin. Balyuzi

[Balyuzi] ("The Bab: The Herad of the Day of Days," George Ronald Publisher,
1973, p. 32) writes that

the Bab was descended through his mother and her family from the Imam Husayn,
and in anoteto

Chapter 2 (#1, p. 230) gives the Béb's father's name as Mir Muhammad-Rida,
his paternal grandfather as

Mir Nasru'lléh, his paternal great-grandfather as Mir Fathu'lldh, and his

paternal great-great grandfather as

Mir Ibrahim. Balyuzi also states that the Bab's mother was named Fatimih
Bagum, and that she was the

daughter of Mirza Muhammad-Husayn (p. 33). Abu'l-Qasim Afnan gives the name
of the Bab's mother as

Fatimih Bagum (p. 30), and his maternal grandfather as Hgji Mirza
Muhammad-Husayn (Ibid.). He quotes

the Bab in "Kitéb al-fihrist" as calling his father Muhammad Rid4, his

paternal grandfather Ibrahim, and

his great-grandfather Fathu'llah (p. 50).

Abu'l-Qasim Afnan (p. 50) cites a passage from Suratu'l-garaba (verses 13-15)
in"Qayyumu'l-Asm&@™, in

which the Bab states that his family is descended from Fatimih, the daughter
of Muhammad. Amanat

likewise states (p. 110) that the Bab was descended from two families of
Shirazi siyyids, and he refersto

genealogies of the Bab based upon the Bab's autobiographical statementsin

" Sahifa baynal-haramayn"; in
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H&ji Mirza Habibu'lldh Afnan's "Térikh-i Amri-yi Shiréz"

[henceforth AFNAN], published in Persian

online:

http://www.h-net.msu.edu/~bahai/arabic/vol 4/shiraz/shiraz.htm — and published
in English trandation

by Dr. Ahang Rabbani online: http://ahang.rabbani.googlepages.com/shiraz2

— in Muhammad 'Ali Faydi's published "Khandan-i-Afnan" (Tihran, 1971)
[henceforth KHANDAN];

and another geneal ogy, which traces the Bab's ancestry back to the Imam
Husayn and which is allegedly

preserved by the Afnan family, according to three sources cited by Amanat (p.



110, n. 5). Thefirst of these

three sources is entered under the name Mirza Hasan Shirézi, in " Tabagat
A'lam a-Shi'a," part I: "Nugabd

al-Bashar fi al-Qarn al-Rébi'a'Ashar" (p. 443), authored by Aga Buzurg
[Muhammad Muhsin] Tihréni; the

second sourceis "Fars Namih-yi Nasiri," by H§ji Mirza Hasan Fasai

(val. 11, n.p.); and the third sourceis

"Tarikh-i Mu'in a-Saltana’' (p. 28), by H4i Muhammad Ibn 'Abdu'l-Bagi
Mu'in al-Saltana Tabrizi

[henceforth MU'IN]. There are two autograph manuscripts of this last-named
history extant (MacEoin, p.

175), but Amanat was not able to locate this genealogy (op. cit., 110). He
stated that the geneal ogies found

in AFNAN and ZARANDI appear to be confused (p. 110, n. 5). In the case of
ZARANDI it seems that

Amanat is referring to Shoghi Effendi's geneal ogy, inasmuch as ZARANDI does not
offer agenealogy of his

own; furthermore, Amanat cites a genealogy on p. ix of “The Dawn-breakers’
and there is no geneal ogy

found on p. ix of thiswork — Shoghi Effendi's genealogy ison p. lviii
(perhaps Amanat is citing another

edition of thisbook?). A comparison of the genealogical chart published by
Amanat (p. 112) with that

compiled by Shoghi Effendi yields the following characteristics: Amanat lists
the name of the Bab's father

without change; the name of the Bab's paternal grandfather as Mir Ibrahim
rather than Mirza Abu'l-Fath;

the name of his paternal great-grandfather as Mir Fathu'llah rather than

Mirza Ibrahim; and his paternal

great-great grandfather as Mir Zaynu'l-'Abidin rather than Mirza

Nasru'lldh. Amanat also cites the father of

Mir Zaynu'l-'Abidin, as Mir Lutfullah, and his father as Mir Muhammad
Mu'min Husayni Shirazi Najafi

(Ibid.). Amanat aso gives the name of the Bab's maternal grandfather as Mir
Siyyid Muhammad Husayn,

and his maternal great-grandfather as Mir Zaynu'l-'Abidin (‘Abid), which
corresponds exactly to the names

found in Shoghi Effendi's genealogy. Amanat also gives the name of the Bab's
maternal great-great

grandfather, Siyyid Muhammad (Ibid.). The matter of the Bab's genealogy is
not, by any means, a closed

book.

(3)Inanote, Nicolas states that the Bab's father was engaged in
haberdashery, the selling of small articles,

such as ribbons, thread, needles, and perhaps, men's garments. ZARANDI and
'ABDU'L-BAHA are both



silent regarding the profession of the Bab's father. Munirih Khanum,
'‘Abdu’l-Baha's wife reported that

Khadijih Khanum, the Bab's wife described her father-in-law — the Béb's
father — as engaged in retail

trade; this report isin KHANDAN (p. 162). Mirza Ahmad Sharif Shirazi
ishik-Agési (Amanat, p. 110), also

called Mirza Ahmad ibn Abu'l-Hasan Sharif Shirézi Divan Bagi (Amanat,

p. Xv), a close associate of the

Afnan family (Amanat, p. 110), wrote a history in which stated that the Bab's
father carried on aclothier's

businessin the bazaar of Shirdz (Amanat, p. 111, n. 8). This history

[hitherto referred to as AHMAD] was

translated in part by Aga Mirza Muhammad K hén Bahadur and published as
'‘Some New Notes on

Babiism' in the "Journal of the Royal Asiatic Society” (n.v., July 1927, pp.
443-469; cited Amanat, pp. Xv,

449). Mirza Alexander Kazem-Beg [KAZEM-BEG] stated the same in one of his
articles on the Babis,

published in "Journal Asiatique" (vol. VI, 1866, p. 334). Mirza Muhammad
Taqgi Sipihr, Lisan al-Mulk

[henceforth SIPIHR], in his"Nasikhu't-Tavarikh" (vol. I11, p. 39) states

the same (cited in Amanat, op. cit.).

Mirza Abu'l-Fadl Gulpaygani confirmed these three accountsin his
unpublished "Tarikh-i Zhuhdr-i

Diyéanat-i Hadrat-i Béb va Hadrat-i Bahdu'llah" (p. 3; cited Amanat, p.

111, n. 8) [henceforth FADL].

There are two manuscripts of Abu’l-Fadl’s history extant (MacEoin, p. 217).
Balyuzi statesthat Siyyid (Mir)

Muhammad-Rida worked as a mercer, in the city of Shiraz (p. 32). Mercery is
the commerce in textiles, in

dry goods. Amanat affirms that the two families, the one related to the Bab's
mother, Fatimih Bagum, and

the one related to his father, Siyyid Muhammad-Rid4, were both engaged in
long-distance trade. However,

he indicates that Siyyid Muhammad-Ridawas alocal trader (p. 111). Siyyid
Muhammad-Rida seemsto

have been a moderately prosperous merchant, having inherited a house and a shop
in the Bazar-i-Vakil,

according to AFNAN as cited in KHANDAN (pp. 204-210). When he died, he left
enough savingsto

support hiswife Fatimih Bagum and his only son, Siyyid 'Ali Muhammad, the
Bé&b (Amanat, p. 111).
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He became afatherless orphan very early in his childhood(4), and was placed
under the tutelage of
his maternal uncle, Siyyid 'Ali(5). Under the direction of that uncle, he was



occupied with the same
commercial enterprise as his father(6).

(4)ZARANDI statesthat the Bab lost his father in early childhood (p. 72);
'ABDU'L-BAHA states the same

(p. 2/4). AFNAN (pp. 4,9; cited Amanat, p. 111, n. 11) reports that Siyyid
Muhammad-Rida died when the

Bé&b was nine yearsold (Bayuzi, p. 32). MU'IN indicates that the Bab's
father died when he was an

unweaned infant (p. 30; referred to by Amanat, p. 111, n. 11). FADL (p. 3)
makes the same statement, as

referred to by Amanat (p. 111, n. 11), and cited by Balyuzi (p. 32). Amanat
flatly states that thisreport is

inaccurate, favoring the account found in AFNAN, and Balyuzi also seemsto
favor this account (p. 32),

suggesting that it agrees more nearly to that found in 'ABDU'L-BAHA. Amanat
affirms that the Bab

mentions neither the date of his father's death, nor the age of his father at
time of death in any of hiswritings

(p. 111, n. 11). Oneindication that Siyyid Muhammad-Ridé& s death occurred
when the Bab had reached

the age of nineisthe report, found in SIPIHR (vol. I11, p. 39; cited Amanat,
p. 114, n. 21), that he began to

assigt hisfather in Siyyid Muhammad-Rid&'s shop at about eight or nine years
of age. Amanat alleges (p.

114) that this would be normal behavior at this time and for boys of this age
in the merchant class and

Persian culture.

(5)According to the geneal ogies compiled by Shoghi Effendi (p. Iviii, "The
Dawn-breakers") and Amanat (p.

112), the Bab's mother, Fatimih Bagum, had three brothers — H§ji Mirza
Siyyid'Ali ("Khd-i-A'zam"), H§i

Mirza Siyyid Muhammad ("Khal-i-Asghar"), and H§i Mirza Hasan-'Ali. For
readers unfamiliar with the

title, “H&ji”, it should be noted that "H§i" prefixed to aname

traditionally indicates that the man in

guestion has made the pilgrimage to Mecca and Medina, incumbent upon all Muslim
males, according to

their means. Sepehr Manuchehri has pointed out that there are exceptions to
thisrule, at least in some areas

of irén. If aMuslim boy is born on a particular day of the month of
Dhil-Hijjih, to his given nameis

automatically prefixed "H§i". Manuchehri's father and grandmother were said
to recall many

traditiona (Shi'i) Muslimsliving in the city of Y azd who never set foot
outside of that city. But because



they were born on particular days during the month of Dhil-Hijjih, they were
referred to as H§ji-Hasan
or Hgji-Husayn from one or two years of age.

ZARANDI (p. 73) reported that the Bab was reared by H§ji Mirza Siyyid

'Ali upon the death of hisfather.

AFNAN and AHMAD reported that, of the three brothers of Fatimih Bagum, H§ji
Mirza Siyyid 'Ali was

the most willing to care for the young Siyyid 'Ali Muhammad, his sister's only
son (cited Amanat, p. 114, n.

26). According to the geneology published in "The Dawn-breakers,” Fatimih
Bagum'’s brother named H§ji

Mirza Siyyid Muhammad had three sons and two daughters, while her brother
named Hgji Mirza Hasan-

'Ali had four sons and one daughter. H§ji Mirza Siyyid 'Ali had one son,

Mirza Jawad, and according to

Amanat (p. 112), this son died in childhood. It is not surprising therefore,

that H§ji Mirza Siyyid 'Ali should

have been the most inclined among these three brothers of Fatimih Begum to
assume the fatherly duties of

his deceased brother-in-law, asin the Bab he had found a second son. More
details regarding H§i Mirza

Siyyid'Ali are found in ZARANDI (pp. 143, 151, 153-155, 160-161, 173,
175-176, 188, 192-193, 195, 197,

442, 446-449, 452-455, 458). ZUHUR (pp. 223-225) reproduces a letter from the
Bab to hisuncle Hgji

Mirza Siyyid 'Ali (cited MacEoin, pp. 95-96). The relationship between

H&ji Mirza Siyyid 'Ali and the Bab

in many ways recalls that between Hgji Mirza Taib and his nephew, the
Prophet Muhammad. The

Prophet Muhammad's father died when he was a child, and he was raised by his
father’s brother, H§ji

Mirza Talib, whose son, 'Ali ibn Abi Talib, Muhammad’s cousin, became
thereby in effect his adoptive

brother. The very special link between Muhammad and 'Ali thus dates from their
childhood.

(6)ZARANDI (p. 76) reports that the Bab did not engage in commerce until
H&ji Mirza Siyyid 'Ali was

induced by his nephew's unmistakable and extraordinary intellectual brilliance
to withdraw him from the

tutelage of his teacher, Shaykh 'Abid (" Shaykhund"). '"ABDU'L-BAHA does not
state that the Bab engaged

in commerce in Shirdz. Muhammad 'Ali Faydi, in "Hadrat-i Nugtah-i-Ul&"

[His Holiness the Primal Point]

(Tihran, 1973) [henceforth FAY DI] reported (p. 82) that the Bab spent many
hoursin the bazaar learning



the family trade in the company of his maternal uncles (cited in Amanat, p.
114, n. 28). FAYDI aso wrote
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Already at ayoung age, he was a contemplative and preferred silence, so much
so that his

beautiful countenance, the flash of his eyes and his modest and tranquil
demeanor attracted from

this time onward the attention of hisfellow citizens(7). From [his childhood]
religious questions had

that the Bab was not employed by Hji Mirza Siyyid 'Ali, but that he was
apartner and independent in his

commercial transactions (p. 85). MU'IN affirmed that when the Béb was taken
out of school in order to

work full-time in the bazaar, Shaykh 'Abid, his teacher indicated his
disapproval of this measure (cited

Amanat, p. 115, n. 30). MU'IN also reported ("The Dawn-breakers,” p. 76, n. 1,
Amanat, p. 121, n. 67) that

the Bab did not assume the independent exercise of his business affairs until
he reached twenty years of age.

Abu'l-Qasim Afnan (p. 38) indicates that the Bab moved to Bushihr when he was
fifteen years old and

stayed there for five years engaging in commerce, with hisuncle for the first
two of those years and on his

own thereafter. It seems then that he arrived in Bushihr just after the

passing of H§ji MirzA Muhammad

Husayn, the Bab's maternal grandfather, at which time his sons gathered and
resolved to do businessin

concert with one another (Abu'l-Qasim Afnan, pp. 37-38). He cites a prayer of
the Bab (Ibid., p. 53) in

which he states that he lived in Shiraz for the first fifteen years of his

life, then in Bushihr for five years, and

then traveled to the 'Atabat. Thus it seems that the Bab, according to these
testimonies, left Bushihr at the

age of twenty.

(7)The unusually attractive appearance and demeanor of the youthful Bab were
described by his

schoolmaster some years after his declaration, in a conversation with H§ji
Siyyid Javéad-i-Karbil&i (cited by

Balyuzi, pp. 35-36). Mirza Abu'l-Fadl Gulpaygéni reports a meeting between
Shaykh 'Abid and Siyyid

Javéd in his"Kashf al-Ghita™ (p. 82), an historical work which was

completed by his nephew Siyyid Mahdi

Gulpaygani [henceforth KASHF], and published in Tashkent (cited in Amanat,
p. 113, n. 18). Balyuzi (p.

231) and FAYDI (pp. 178-179) indicate that Shaykh 'Abid wrote an account of



the Bab's school days prior

to his decease in 1263/1847 (Amanat, p. 113, n. 18), and Balyuzi (I1bid.)
indicates that access to this account

isimpossible at this time because those who have possession of it are not
friends of the B&bi and Bahd'i

religions. Other reports, dating from Karbila, when the Bab was around
twenty-one years of age, describe

his distinctive attributes. The author of one of these reports, Hgji Muhammad
Karim Khén Kirmani was

widely recognized as the leader of the Shaykhi school after the death of
Siyyid Kézim Rashti and the

conversion of numerous Shaykhis to the Cause of the Béb. He was a vociferous
enemy of the Bab and his

followers. In 1845, he wrote the following description of the Bab's character,
in"1zhéaq al-Bétil" (pp. 105):

"Asit isreported, he possessed [qualities] of peacefulness, gravity, and
dignity..." (trandated in Amanat, p.

140). Amanat (p. 147-148, n. 203; citing his English trandation of KAZEM-BEG,
"Journal Asiatique,” vol.

V11, p. 339) cites another account: "If Kazem Beg's reference can be relied on,
even during his stay in

Karbil4, owing to his"singularity" and his "austerity" he acquired the

epithet "majdhab" (ecstatic)." Amanat

continues with KAZEM-BEG:

"Even before [the Bab's] departure from the holy land [the 'Atabét], where
devotion attracts

Muslims from all over irén, everybody talked about him as an extraordinary
young man. People

thought of him as possessing a mystical consciousness. When it came to his
peculiarity and his

incomprehensible utterances, they attributed them to his profound wisdom. It
was especialy

through the Shirézi pilgrims, the ordinary people who returned from
Karbilg, that his fame spread

in hishomeland.” (Amanat, p. 148, n. 204)

Amanat comments: "The chief reason for his growing reputation, Kazem Beg adds,
was that 'on the

threshold [of the shrine] of Husayn, he acquired the name of God'’ s elect.’

His name was on everyone's lips.

'Heisno longer like us sinners,' said Shirazis to each other. 'He has

become famous...and can perform

miracles." Kazem Beg even believes that the family of the Bab were
congratulated for such an auspicious

development.” (p. 148, n. 205) KAZEM-BEG's source is not known, but Amanat
considersit unlikely that

this account would have no basisin fact. AHMAD (p. 447) aso attested to the



reputation of the Béb for

"piety and honesty" (cited Amanat, p. 148). The Bab himself seemsto have
referred to these impressions of

his person prior to his declaration, asin this passage from "Bayan-i-farsi"
(véhid VI: béb 11, p. 218):
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an over-powering interest for him(8). At nineteen years of age(9), he wrote his
first work, entitled

"Risdliy-i-fighiyyih" (Treatise on Law), in which he demonstrated true piety
and a knowledge of

things Islamic which seemed to point towards a brilliant future in the ranks of
Shi'i orthodoxy(10).

"Prior to the descent of the divine command, [peopl€] testified to the

godliness, nobility, and

excellence of the Prophet of God [Muhammad]...In the same manner look at the
Point of Bayan;

prior to his revelation his merits were obvious to al those who knew him."
(translated by Amanat,

p. 148)

(8)Like other boys from the urban middle class, whose families could not afford
private instructors, Siyyid 'Ali

Muhammad was sent to a"maktab” (Qur'anic school), located in a structure
called "Qahviy-i-Awliya"

which was situated in the quarter called Béazar-i-Murgh (Poultry Market), near
to the house of H§ji Mirza

Siyyid 'Ali, the Bab's uncle (Balyuzi, p. 213). His schoolmaster seemsto

have borne several titles. Balyuzi

states that he was known as Shaykh 'Abid, Shaykhund, and Shaykh-i-Anam, but
that his given name was

Muhammad, as attested in the Bab's "Bayan a-'arabiyya’ (Balyuzi, pp.
230-231). The verse cited by Balyuzi

isfound in vahid VI: bab 11, as rendered into French by A.L.M. Nicolas as
follows:

"Leresume de laonzieme porte: Dis. "O Mahommed, mon professeur, ne me
tourmente pas, ne

me frappe pas avant que je ne sois arrive al'age de cing ans: d'aucune facon
ne me chatie, pas

meme avec un de tes regards, car mon coeur est tres debile! Et apres que
j'aurali eu mes cing ans,

guand tu veux me frapper, ne me fais pas sortir de la decence.

"Quand tu veux me frapper, ne me frappe pas de plus de cing coups. Ne frappe
pas avec le baton

sur machair: mets quelque chose entre elle et lui.

"Si tu outrepasses cet ordre, tafemme t'est interdite dix-neuf jours, meme s



tu asoublie cet ordre

en agissant comme tu I'as fait.

"Si tu n'as pas de femme, pour punition, tu dois donner dix-neuf miscalsd'or a
celui qu tu asfrappe,

S tu es des croyants. Et quand tu frappes, ne frappe que legerement.

"Quand tu fais asseoir les enfants, fais-les asseoir sur des sieges ou des
chaises ou des canapes: car le

temps qu'ils sont assis sur leurs chaises, ne compte pas dans leur vie.
"Permets aux enfants, ce qui leur est agreable (lesjeux, etc.), et

apprends-moi le chikeste, car cette

ecriture est celle qui est aimee de Dieu..." ("Le Beyan Arabe," Paris:1905, pp.
162-163)

Balyuzi (p. 231) trandlated the first verse of this passage into English:

"Say O Muhammad , My teacher, do not beat me ere my years have gone beyond
five

A trandation of the entire passage from the French of Nicolasis attempted

here:

"The summary of the eleventh door [bab]: Say: 'O Muhammad, my teacher, do not
torment me,

do not strike me before | reach the age of five years; do not chastise mein

any way, even with one

of your glances, for my heart is very tender! And after | will have reached
five years of age, when

you wish to strike me, do not do so beyond the bounds of decency.

"'When you wish to strike me, do not strike me with more than five blows. Do
not strike my flesh

with the rod: place something between the two.

"'If you should exceed this ordinance, your wife is forbidden to you for
nineteen days, even if you

forgot about this commandment in acting that way.

"'If you do not have awife, your punishment isto give nineteen misqgal s of
gold to the one you have

struck, if you are among the believers. And when you strike, do not strike
except lightly.

"'When you make children sit, have them sit upon benches or chairs or couches:
for the time that

they are seated upon their chairs does not count as part of their lives.

"'Permit children what is enjoyable to them (games, etc.), and teach me
shikaste, for this script is

beloved of God..." ("Le Beyan Arabe," Paris.1905, pp. 162-163)

Amanat gives the Bab's teacher these titles: Shaykh 'Abid, Shaykh-i Anam,
Shaykh-i Mu'allim and Shaykh

Zaynu'l-'Abidin (Amanat, p.113, n.13). Amanat (p. 113, n. 17) also cites
AFNAN (p. 4) to the effect that
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Shaykh 'Abid was a follower of the Shaykhi school, a sympathy he seemsto
have had in common with the

Béab's family (Amanat, pp. 113). At Shaykh 'Abid's maktab (Qur'anic primary
school) the B&b received an

elementary education in the fundamentals of the Persian and Arabic languages
(Amanat, p. 113). The

Muslim chronicler 'Ali Quli Mirzal'tidad al-Saltanih, in "Kitab
al-Mutanabbi'in" ("Book of False Prophets"

henceforth referred to as I'TIDAD) — a manuscript history often cited by
Nicolas, part of which was

incorporated into "Fitna-yi Bab" by 'Abdu'l-Husayn Nava'i (published in
Tihran, 1972; cited by Amanat, p.

446; MacEoin, p. 253) — states that the Bab learned the "Persian sciences’
but "only the elements of

Arabic" (trandated by Nicolas, p. 199, n. 144). SIPIHR (vol. I11, p. 39) aso
states, "in his youth, he was

occupied with learning Persian and the elements of Arabic" (translated by
Nicolas, p. 201, n. 147; cited

Amanat, p. 114, n. 21). The schooling and childhood of the Béb are described
by ZARANDI (pp. 75-76),

by AFNAN (pp. 6-10), and by KASHF (pp. 83-84). All of these sources and the
witnesses they cite report

that the Bab was gifted with arare, remarkable and precocious understanding
of religious matters, aswell as

an extraordinary piety. Amanat (pp.113-121), and Balyuzi (pp.34-39) have
described the childhood of the

Bab in considerable detail, and Stephen Lambden refers to the schooling of the
Bab in an article entitled

'‘An Episode in the Childhood of the Bab' (published in " Studiesin Bébi and
Bah&i History, Volume Three,

Iniran," edited by Peter Smith, Los Angeles: Kalimat Press, 1986, pp. 1-31).

Mull4'Abd al-Rahim Qazvini, cited in Fadil-i-M&zindarani's " Zuhir
a-haqq" (vol. I, p. 172) [henceforth,

ZUHURY], reported that when the Bab was about fifteen years old (circa
1250/1834), his uncle arranged for

him to study under Mulla'Abdu’l-Khdliq Y azdi (cited Amanat, p. 116, n. 38).
Amanat (Ibid.) states that the

Béb aluded to his study with this teacher, however he does not cite any
source for this statement. Mulla

Muhammad Hamzih Shari‘atmadér Bérfurtshi (Amanat, pp. 116, 182), also
caled . Mulla Muhammad

Hamzih Shari'atmadar Mazindarani (Amanat, p. 459) was a Shaykhi teacher
with whom H§ji Mulla

Muhammad-'Ali Barfurtshi (Quddus) studied prior to becoming the student of
Siyyid Kézim (Amanat, pp.

100-101), and he was ultimately to be pro-Babi (Amanat, p. 328). He alleged



that the Béb did not study

Arabic grammar beyond two rudimentary texts: 1)"al-Bahjat al-Mardiyafi Sharh
al-Alfiya," by Jald a-Din

Suyuti, a much-read commentary on the Arabic grammatical treatise by 1bn
Malik called "a-Alfiya'; and

2)Héshiya of Mull4'Abdu'llah Y azdi, a marginal gloss on "Tahdhib

al-Mantiq wal-Kaam," by Sad al-Din

Taftazani, a standard work on logic — both of which were part of the
elementary curriculum in irén during

the nineteenth century. Amanat cites Shari‘atmadar's "Asrar al-Shahada"

guoted in 'Abdu’'l-Karim

Shari'atmadariyan’'s " Sharh-i Zindigi (manuscript, p. 15) [henceforth,
HAMZIH] as his source for this

information (Amanat, p. 116, n. 39). One manuscript of this history is known to
exist (MacEoin, pp. 165,

216). ZUHUR (p. 437) independently confirms these details (Amanat, p. 116, n.
39).

(9)Nicolas is the only account of the Bab's life which mentions his authoring
"Risdlaa-fighiyyih" (or any

other book) at the age of nineteen. He does not cite his source for this
information, as has been noted by

MacEoin (p. 43). However, Nicolas does allege that H§ji Mirza Jani
Kashani (whom he assumed to be the

author of KAF), reported that the Bab was eighteen when he authored "Risdla
al-fighiyyih" (Nicolas, p. 189,

n. 131). While AFNAN does not refer to this treatise by name, he does report
H§ji Siyyid Javad Karbilai's

visit to Bushihr during this period (Balyuzi, pp. 39-40). He states that when
the Bab's uncle asked his friend

to advise his nephew to stop writing, arguing that it was in danger of
provoking difficulties, Karbil&i

declined to do so (Ibid.). Asto the accuracy of KAF, an extensive discussion
of the authorship of this book in

itsvarious versionsisfound in "Kashf al-Ghita Hiyal al-A'da," left
incomplete upon his death by Mirza

Abu'l-Fadl Gulpaygani and prepared for publication by his nephew Siyyid
Mahdi Gulpaygéani (earlier cited

as KASHF). A condensed study of the manuscripts of this book isfound in
MacEoin’s " Sources for Early

Béabi Doctrine and History" (pp. 131-161, 211-215). Brief remarks on the
subject are also found in Amanat

(pp. 423-424) and H.M. Balyuzi, "Edward Granville Browne and the Bah&i
Faith" (London:1970, passim.).

(10)The Shi'i orthodoxy to which Nicolas refers here is more specifically the
clerical community associated



with the Ithna'Ashari Shi'i denomination, then (and still) the predominant
variant of ISsamin al Persian-

speaking realms. This denomination recognizes a series of twelve men as the
spiritual successors (called

Iméams) to the Prophet Muhammad . This denomination generally rejects the
leadership of the caliphs (from

Arabic "khalif"), whose authority is attested by all Sunni Muslims. The
twelve Imams are asfollows ("The

son-in-law and first disciple of
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It is probable that this work was written in Bashihr, inasmuch as beginning at
age eighteen or

nineteen he was employed in that city, by his[guardian] uncle, to meet the
needs of thelatter’s

commercial enterprise(11).

The Muslim and Babi historians are in agreement concerning the sojourn of our
hero in the great

port of the Persian Gulf. They both insist upon the religious ardor which
animated the young

Siyyid, impelling him to inflict austerities(12) upon himself, such as are
required by certain mystical

Muhammad, assassinated 40/661; 2)Hasan, eldest son of 'Ali and Fatimih,
daughter of the Prophet

Muhammad, poisoned 50/670; 3)Husayn, second son of 'Ali and Fatimih, killed
in battle 61/680; 4)'Ali,

called Zaynu'l-'Abidin, son of Husayn and Shahribant, poisoned; 5)Muhammead
Béaqgir, son of Zaynu'l-

'Abidin and Umm-i-'Abdu'llah, daughter of the Imém Hasan (2), poisoned;
6)Jafar as-Sadiq, son of

Muhammad Bégir, poisoned; 7)M usa Kézim, son of Jafar as-Sadiq, poisoned
183 A.H.; 8)'Ali ibn-MUsar-

Rida, called Imam Rid4, poisoned 203 A.H.; 9)Muhammad Taqi, son of Imam
Rid4, poisoned 220 A.H.;

10)'Ali Nagi, son of Muhammad Tagji, poisoned 254 A.H.; 11)Hasan 'Askari,
son of 'Ali Naqi, poisoned 260

A.H.; 12)Muhammad, son of Hasan 'Askari and Nargis Khatun, called Imam
Mahdi, Hujjatu'llah (Proof of

God), Bagiyyatu'lldh (Remnant of God) and Q&im-i-Ahl-i-Muhammad (He Who
shall arise from the family

of Muhammad), disappeared 260 A.H. It should be noted that the Imams
represented the family of

Muhammad, inasmuch as'Ali ibn Abi Talib was hisfirst cousin, his
son-in-law, his de facto brother (when

Muhammad was informally adopted by his uncle H§i Abu Talib), in loco



parentis for many years, as

Muhammad took care of 'Ali from the age of ten, in order to assist his aging
uncle. Muhammad had four

daughters and no sons, and only one of his daughters survived into maturity.
Fatimih was her name, and

she and 'Ali had two sons, Hasan and Husayn, the only male descendants of
Muhammad. Thisiswhy the

twelfth Imédm, and hence the Imadm Mahdi is called Qaim-i-Ahl-i- Muhammad
(he who shall arise from the

family of Muhammad).

(11)"The Dawn-Breakers" (p. 77, n.1) cites "Mirza Jani's History" from
Appendix Il of JADID (pp. 343-344),

which states that the Bab left Shiraz for Bushihr at seventeen years of

age, remaining there for five years

engaged in commerce. "The Dawn-breakers" (p. 76, n.1), Amanat (p. 121, n. 67)
and Balyuzi (p. 41) cite

MU'IN to the effect that the Bab did not establish himself independently asa
merchant until he turned

twenty. Thisis confirmed by the notes of Abu'l-Qasim ibn Habibu'llah Afnan
Alai [NOTES] (cited

Amanat, p. 121, n. 67; published version, p. 38). AFNAN reported that the Bab
joined Hji Mirza Siyyid

'Ali, hisuncle, in business when he reached fifteen years of age, the Islamic
age of maturity, and that soon

thereafter he moved to Bushihr (cited Balyuzi, p. 39). Balyuzi (p. 39)
affirmed that extant commercial

accounts written in the hand of the Bab prove that he left Shiréz for

Bushihr when he was nearly sixteen

yearsold. Abu'l-Qasim Afnan (pp. 37-38) indicated that subsequent to the
passing of the Bab's maternal

grandfather, Hgji Mirza Muhammad Husayn, in 1250 A.H., his sons gathered
and resolved to do business

in concert with one another. In 1250 A.H. the Bab was fifteen years old,
inasmuch as it has been established

(see note (1) this Chapter) that he was born in 1235 A.H., and declared his
prophethood at the age of

twenty-five years, in 1260 A.H. Abu'l-Qasim Afnan (p. 38) writes that the Bab
moved to Bushihr when he

was fifteen years old and stayed there for five years doing business, and cites
aprayer revealed in Chihrig by

the Bab (p. 53) in which these very facts are stated. The same author (p. 43)
alike affirmsthat the Bab left

Bushihr and traveled for the first time to the 'Atabat, in 1257 A.H. It is
possible that the B&b may have

departed for Bushihr at age fifteen, but returned to Shiraz for atime, and
then departed again when he was



closer to seventeen. It is also possible that he may have been calculating his
five yearsin Bushihr from the

time he arrived for the second time in that city, perhaps at the age of
seventeen. In this case, he would have

been twenty-two when he returned to Shiréz (the second time) and this would
seem to agree with the date of

his marriage certificate [see note (30)]. The age of the Bab when he |eft for
Bushihr and when he returned to

Shiréz are therefore still under investigation by historians. For further
discussion of these dates, please see

note (15).

Nicolas cites here the text of I'TIDAD: "Under the inspiration of the demon,
and without much sense, he

precipitated himself, contrary to the laws of Muhammad and of religion, into
severe mortifications so asto
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orders. The Muslims affirm that he exposed himself for long hours with
uncovered head to the

brilliant rays of the sun of these regions(13) — which, according to certain
SUfis, will convey to one

the knowledge of the secrets of God — so much so that finally his mind
degenerated(14).

Tradition reports that his sojourn there was short(15), for he could not bear
the climate: he

remained there but one year, and returned to Shiraz, always preoccupied with
religious

meditations.

After some repose, he wished, as every good Shi'i must, to take part in the
famous pilgrimage to

Karbil4, and to accomplish there the numerous and complicated rituals which
accompanied visits

to the tombs of the holy Imams(16).

acquire alittle glory. It issaid that he lived in Bushihr, whereitis

excessively hot, and that in order to perfect

himself, he ascended the roof terrace of his house, exposing his bare head to
the sun and reciting there

certain prayers, which resulted in his health and his intelligence being
atered." See Amanat (p. 133) for an

alternative trandation of the same passage from I'TIDAD. Sepehr Manuchehri
points out that this

allegation was made by the 'ulam& during the trial of the Béb in Tabriz,

and that it wasin order to claim

that the Bab had gone "mad" and that this had been the cause of him advancing
prophetic claims. He



further notes that is highly unlikely that the Bab would have behaved in this
fashion, inasmuch as the
exposure of one's head was considered to be indecent, shameful and inexcusable.

(13)Nicolas and Balyuzi (p. 40) note that this assertion was contradicted by
H&ji Mirza Jani Kashani's history.

The only version of this history with which Nicolas was familiar was KAF.
Balyuzi does not indicate which

version of this history heisciting in thisregard. ZARANDI reports the very
same phenomenon, but does

not give it the same interpretation as I'TIDAD; hein particular notes the
Bab's meditation and worship

from dawn until sunrise and from midday until late in the afternoon on Fridays,
the Muslim day of rest (pp.

77-79). These reports of the Bab's spiritual exercisesin Bushihr are cited

in Balyuzi (p. 40) and Amanat (pp.

133-135).

(14)Nicolas notes: "It is not remarkable that this accusation of madness was
directed against him by Muslims,

who were inflexible because of the respect that histitle of Siyyid inspiredin
them. A descendant of the

Prophet can be mad — deeply mysteriously and perhaps divinely so — but it
isinadmissible that he would

willingly engage in imposture or blasphemy. It is unnecessary to say here that
the Bab was not mad: his

work demonstrates this super-abundantly.”

(15)Nicolas cited the statement of Hgji Mirza Jani Kashani (actually
KAF) that the Bab sojourned in Bushihr

for five years. Shoghi Effendi (p.77,n.1) likewise cited "Mirza Jani's

History" from Appendix Il of JADID

(pp.343-344), which states that the Béb left Shirdz for Bushihr at

seventeen years of age, remaining there for

five years engaged in commerce. The B&b, in aletter written in Chihriq
(1265/1849), cited in Murtada

Mudarrisi Chahérdihi [henceforth, MURTADA], "Shaykhigari va Bébigari az
Nazhar-i Falsafa, Térikh,

Ijtim&" (Tihran:1972, pp. 305-307), confirms that he spent five yearsin

Bushihr (cited Amanat, p. 136, n.

141). Balyuzi (p. 39) and Amanat (pp. 121,123) cite commercia accountsin the
hand of the Bab which

indicate that he resided in Bushihr during the period 1250/1835-1256/1840, a
period of six years. AFNAN

stated that the B&b's sojourn in Bushihr lasted for six years (Balyuzi, p.

41). Abu'l-Qasim Afnan (p. 38) states

that the Béb resided in Bushihr for five years, and cites a prayer of the



Béb reveaded in Chihrig (p. 53) in

which the Bab himself testifies to this. Balyuzi relates afew events of the
Béb'slife in Bushihr (pp. 39-41),

while Amanat describes his residence there in some detail (pp. 121-135).

(16)The holy cities of 'Ir&qg, called the 'Atabét, to which Ithna 'Ashari
Shi'i Muslims make pilgrimages, are, as

cited by Balyuzi (p. 41): 1)Nagjaf, site of the tomb of the first Imam, 'Ali

ibn Abi Talib, cousin of the Prophet

Muhammad and husband of his daughter Fatimih; 2)Karbil 4, site of the tomb of
the third Iméam, Husayn

ibn'Ali; 3)Kéazimayn, near to Baghdad, site of the tombs of the seventh

Imam, MUsé al-Kézim, and the

ninth Imam, Muhammad a-Tagi; and 4)Samarra, where the tombs of the tenth
Iméam, 'Ali al-Naqgi, and
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Mulla S&diq, who was later to receive the title Mugaddas K hurasani(17) was
found at thistime

frequenting the holy places—and thisis how he describes his [earliest]
meetings with the young

Siyyid:

"One day | entered into the mosque of the confessor of the Faith and | saw
there ayoung

man absorbed in profound meditation. His attitude was such, his piety so
evident and so

manifest, the tears which flowed from his eyes so sincere, that | felt myself
invincibly

attracted to him. Not wishing to interrupt him in his devotions, | seated
myself in acorner

and awaited the conclusion of his prayers. The more | looked at him, the more |
was

conguered by his noble air, his modest countenance and something | cannot
describe that

seemed to be emitted from his entire person.

the eleventh Imédm, Hasan al-'Askari are situated. Thus, by visiting these
four cities, the Shi'i pilgrim could
pray near the holy shrines of six of the twelve Imames.

(17)Mulla Sadig, whose full name was Akhind Mulla Sadiq Mugaddas
Khuréasani, an associate of the Bab

in Shiraz and Karbila who became a Babi, preached the arrival of the

Q4&im from the pulpit of more than

one mosque, and then fought at and survived the debacle at Shaykh Tabarsi. He
recognized Bahdu'llah as

"He Whom God will manifest" promised by the Bab, and Bahdu'lldh named him



"Ilsmu'llahu'l-Asdag” (the

Most Holy Name of God). Mullé S&diq convinced Hakim Masih, a doctor
residing in Hamadan, and the

first Babi and later Bahdi of Jewish heritage, to become a believer. These
particulars are found in Balyuzi

(pp. 51, 78, 165, 239) and Amanat (pp. 136-139, 146, 151, 236n, 255, 260,
262-264, 286, 288-289, 311n,

315n). Mull4 Sadiq is listed as among the teachers of the Babi Cause, and

as having endured tortures for his

new Faith, in'’ABDU'L-BAHA (pp. 5, 6). Other referencesto his life are found
in ZARANDI (pp. 100-101,

142-150, 179-180, 183-187); in Muhammad 'Ali Malik Khusravi, "Tarikh-i
Shuhad&yi Amr" (Tihrén,

1972, val. 11, p. 50)[henceforth, KHUSRAVI]; in AFNAN (pp. 17-19,34-36); in
AHMAD (pp. 451-452;

cited Amanat, p. 255, n. 282); in MU'IN (pp. 67-69); in JADID (pp.
40-42,201-202); in Shaykh Kézim

Samandar, "Téarikh-i Samandar” (Tihran, 1974-1975, pp. 163-164, 176)
[henceforth, SAMANDAR]; ina-

Qatil ibn al-Karbilai (published as appendix to val. 111, ZUHUR, pp. 521)
[henceforth, QATIL]; in Hasan

Fu'édi Bushrd'i, "Manazhir-i Tarikhi-yi nahdat-i amr-i Baha'i dar

Khurasan" (pp. 86-99) [henceforth,

FU'ADI], using notes written by Mullad Sadiq's son, 1bn Asdag; in MU'IN (p.
66-67); in ZUHUR (val. I11, p.

151,398-405); and in Mirz4'Y ahya, "Mujmal-i badi' dar wagayi-i zuhur-i
mani'," trandlated by Browne as

"A Succinct Account of the Babi Movement Written by MirzaY ahya
Subh-i-Azel" [henceforth, YAHYA],

and published as Appendix I11 (pp. 2-26,397-419) to his edition of JADID. This
last-named sourceis cited

by Amanat (p. 236, n. 184), because it is the only historical account which
claimsthat Mulla'Ali Bastami,

rather than Mulla Sadiq Khurasani, was known as Mugaddas Khurésani.
MacEoin (" Sources") does not

cite any extant writings of Mulla Sadiq Khurasani. However, Mulla

Sadiqg's autobiography was preserved

by his son, Ibn Asdag (Amanat, p. 136, n. 134), and his eye-witness account of
his meeting withthe Bab is

also found in KHUSRAVI (vol. I1, p. 50), quoting Ibn Asdag. It appears that
Nicolas had accessto Mulla

S&diq' s autobiography. Finaly, there is the short biography of Mulla

Sadiq, written by 'Abdu'l-Baha, and

included in his "Tadhkirat a-Wafa fi Tarjamat Haydt Qudama’ al-Ahibba™
(Haifa:1924), translated into

English by Marzieh Gail, the daughter of 'Ali Quli-Khén, and published with
the title "Memorials of the



Faithful" (Wilmette:1971). In that biography "Memorials of the Faithful," pp.
5-8), thisleading Babi was

caled "Mulla Sadiqg" (p. 5) and "Jindb-i-Ismu'lléhu’l-Asdag” (p. 5). Iniit
'‘Abdu'l-Baha, after having reported

details of Mulla Sadiq' s services to the Babi Cause, writes that
Ismu'lléh'ul-Asdaq visited Bahdu'llah in

Baghdad and again in 'Akka, implying that he recognized Bahau'llah as"He
Whom God shall make

manifest" promised by the Bab (pp. 7-8). He and Téhirih are the only eminent
Bébiswho are included in

“Memorials of the Faithful”.
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"He exited finally, and | followed him; a domestic servant, whom | found out
later was

called Mubarak(18), put on his shoes and together they departed without my
being able —

restrained by some unaccountabl e bashfulness — to question them.

"But | had noticed the hour, and | resolved to return the following day at the
same hour in
order to prepare myself for another meeting.

"l found him again, just as| had hoped, immersed in his pious meditation, and
the

impression which he produced in me was even stronger than that which | had felt
the

previous day.

"When he had finished, | approached and asked him, 'l wish to speak with you.’
But he did
not reply to me except with asign which | interpreted as a refusal.(19)

"Ashamed at such areception, | exited the sacred confines at the same time as
he; but as

soon as we were outside its limits, he summoned me and asked me to excuse him
for

having not responded to my request, inasmuch as he considered the mosque as a
place too

sacred for one to even think [let alone speak] about anything other than God.

"He said thisin a manner so affable and so courteous that | was once more
altogether

conquered, and forgetting the slight resentment which had, for one instant,
entered into

my heart, | asked him, as my fellow countryman and pilgrim, to grant me the
honor of

visiting my home one Friday. 'On that day,' | said to him, 'our saintly
professor, Siyyid

Kéazim Rashti(20), honors my house with his presence and | will be very happy



for you to
hear him.'

(18)Mubérak (Balyuzi, p. 49, 57, 71; Amanat, p. 241), was the Ethiopian
(ZARANDI, pp. 53, 62, 66, 68, 96,

129, 133; Balyuzi, pp. 17, 49, 57, 84) or Abyssinian (Amanat, pp. 166-167, 241)
servant of the B&b. Heis

mentioned in ZARANDI (p. 53), in connection with welcoming Mulla Husayn into
the home of the Bab in

Shiréz, just prior to sunset on 4 Juméda al-Ula 1260; serving food to the

Béb and Mulla Husayn at the third

hour after sunset, on 5 Juméda al-Ul& (p. 62); on several occasions

summoning Mulld Husayn from the

mosque [magjid] where he was staying to the Bab's house where he would spend
the night as the Bab

revealed verses (p. 66); greeting Mulla Husayn and Mulla 'Aliy-i-Bastéami

after the latter's vision enables him

to recognize the Béb (p. 68); accompanying the Bab and his amanuensis, Mulla
Muhammad 'Ali Barfurashi

(Quddus) (p. 96, 129) on pilgrimage to Mecca and Medina, during which
pilgrimage the Bab sacrificed

three lambs in his name (p. 133). AHMAD (p. 448n) gives a different account of
Mulld Husayn's meeting

with the Béb, in which his Abyssinian servant (unnamed) approaches the
traveler, and guides him to the

Gumruk caravanserai, where he meets the Bab and begins their conversation,
thereafter moving to his

house (Amanat, pp. 166-167, n. 93). AFNAN (p. 37) aso reported that Quddus
and Mubéarak accompanied

the B&b on pilgrimage (cited Amanat, p. 241, n. 210).

(19)It should be noted that in FAY DI's version of Mull& Sadig's second
encounter with the Bab (p. 87), Mulla

Sadiq is not shown asign to depart, but rather he leaves entirely of his own
accord and out of respect for the

Béb, in order not to disturb his meditations. According to FAYDI, Mulla

Sadiq described his state, in

Persian, "natavanestam harf-i bi-zanam," which might be rendered "I was unable
to utter any words."

(20)Siyyid Kézim Rashti (1211/1795-1259/1844) was the leading disciple of
Shaykh Ahmad Ahsai [see

footnote (25)], and his chosen successor as head of the Shaykhi school of
theology. He assumed leadership of

the school from 1241/1825 until his death in 1259/1844. Thereis avast
bibliography associated with

Siyyid Kézim Rashti. To understand the association of the Siyyid with the



Bab and his followers, the reader

may consult ZARANDI (pp. 9, 11-19, 22, 24-39, 41-48, 50, 52, 56-57, 59, 70-72,
75, 83, 84, 97, 100, 102-

104, 125, 134, 156, 163-167, 177-178, 189, 235, 263-264, 269- 270, 316, 383,
405, 414-415, 423, 426, 437-
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"'What greater happiness and joy is his who takes his place at a gathering than
to hear
mentioned the most exalted light of God!'(21) He replied.

"This encounter took place on a Tuesday. The following Friday, Siyyid Kézim
cameto my

house, as was his practice, accompanied by al of his students. Prayers had
already begun,

and we had heard a sermon spoken from the height of the pulpit by Mulla
Muhammad

Bégir(22). Mulla Husayn Bushr('i(23) had followed him; he elaborated from
the same exalted

438, 453, 614); Balyuzi (pp. 2-6); and Amanat (pp. 56-62, 65-69, 102, 138n,

139, 141, 146, 154-155, 157-

162, 180-181, 212, 217-218, 222, 226-227, 245, 306, 430). An excellent overview
of hislife and teachingsis

found in A.L.M. Nicolas, "Essay sur le Shaykhisme," tome I1: " Seyyed Kazem
Rechti," Paris: 1911. For the

date of his death, please see footnote (57).

(21)Nicolas directs his reader to see Note C (pp. 453-454), in which he citesa
Persian text of unidentified

origin that is tranditerated as follows: "zahi saadat va-zahi sharéfat

kih insan va-rud kand dar majlis kih dar

an majlis dhikr nar alah a-azam bishad" and which Nicolas explainsin
these words: "'This highest light of

God is Husayn' — these then are the insights of Rashti on the martyr of
Karbild who is called the

'musibete’." Apparently, Nicolas had reason to believe that Siyyid Kézim
Rashti referred to the Imam

Husayn in this manner. Fariba Ghayebi (email 2/12/02) noted that the Bab often
referred to the Imam

Husayn as "nar allah al-azam"”, and that Ithna'Ashari Shi'i Muslims,

that is, most Persian Muslims, usually

use the term "Musibat" for the martyrdom of the Imém Husayn in Karbil&
Steingass (p. 1255, Manshiram

Manoharlal Publishers edition, New Delhi, 2000) translates as "misfortune,
disaster, calamity, affliction”)

She tranglates the Persian text cited in Note C with the following: "Itisa
great honor and an ebullient joy to



arrive in a gathering wherein mention of the highest light of God [Husayn] is
being made.”

(22)Mulla Muhammad Bé&qir, also called Mirza Muhammad-Baqgir (ZARANDI, pp.
381-396, 398, 400-401,

403; Balyuzi, p. 26), was a nephew of Mulla Husayn BushrU'i (Balyuzi, p.
26). He must be distinguished

from Mulla Béaqir-i-Tabrizi [see (53)], who is also called MullaBaqgir
(ZARANDI, pp. 504-505). Heis listed

by ZARANDI (p. 80), as Muhammad-Baqgir, among the "Huruf-i-Hayy" (L etters of
the Living), the first

eighteen disciples appointed by the Bab, along with Mulla Baqgir-i-Tabrizi

(p. 80). Amanat callsthis Letter of

the Living by his city of origin, Muhammad-Bégir BushrU'i (p. 179) and
Mulld Muhammad Bégir BushrU'i

(p. 176). Not mentioned by Nicolas, but also listed among the L etters of the
Living (ZARANDI, p. 80;

Balyuzi, p. 26; Amanat, pp. 176, 179) is the brother of Mulla Husayn
Bushru'i and the uncle of Mulla

Muhammad Bagir Bushru'i, named Muhammad-Hasan (ZARANDI, p. 80), Mirza
Muhammad-Hasan-i-

Bushr('i (Balyuzi, p. 26), Mulld Hasan Bushrd'i (Amanat, p. 163), Mulla
Muhammad Hasan (Amanat, p.

176), and Hasan Bushr('i (Amanat, p. 179). MacEoin does not cite any extant
writings authored by either

the nephew or the brother of Mulld Husayn Bushru'i.

(23)Mulla Husayn BushrU'i, called "Babu'l-Bab" (Gate of the Gate) by the
Bab himself (ZARANDI, pp. 63;

Balyuzi, p. 21, 26; Amanat, p. 156, 172, 256; Abu'l-Qasim Afnan, p. 66), and
appointed first Letter of the

Living (ZARANDI, p. 80; Balyuzi, p. 26; Amanat, p. 175), was the first one to
believe in the B&b's divine

mission (ZARANDI, p. 63; Balyuzi, p. 21-22; Amanat, p. 172), and subsequently
one of the most active

teachers of his Cause. His discipleship in the Shaykhi school, under the

tutelage of Siyyid Kazim Rashti is

described in ZARANDI (pp. 20-24); in Balyuzi (pp. 4, 7, 13, 15-16); and in
Amanat (136n, 155-166).

'ABDU'L-BAHA listed Mulla Husayn BushrU'i asthefirst in alist of Babi
teachers who spread the Babi

Cause throughout Persia; as humble before Quddus (p. 19); and as courageously
defending the Babis at

Shaykh Tabarsi until he was mortally wounded (pp. 22-24). There is much
information about Mull&

Husayn BushrU'i in these sources (ZARANDI, pp. 19-22, 24, 47-49, 51-52, 85,
55-57, 59, 61-63, 66-71, 80-



82, 85, 87, 92-94, 96-100, 103-108, 123, 125-129, 157-162, 170, 183, 240,
253-267, 288-291, 324-345, 347-

349, 351-359, 361, 363, 365-368, 377-387, 390, 397, 400, 405, 407, 413, 415,
430-432, 437-439, 449);

Balyuzi, pp. 12-26, 48-57, 102, 131, 149, 150, 166, 168, 170-175; and Amanat,
pp. 157, 160-161, 163-182,

200, 248, 255-256, 260-286, 325, 361, 365, 379, 393). Also, in "Seyyed Ali
Mohammed dit le Bab," A.L.M.

Nicolas refers to Mulla Husayn BushrU'i in Chapter V, and the entirety of
Chapter 11 isdevoted to "Molla
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pulpit acommentary on the martyrdom of the Imam Husayn. Just then Siyyid
‘Ali
Muhammad entered.

"I was very surprised to see Siyyid Kézim Rashti rise as soon as he perceived
the one who

had entered. All of his students naturally imitated him. Thisis arather
common sign of

politeness in Persia, but one must pay close attention to the fact that this
usage was

contrary to the habits of the master, who, during sermons, paid not the least
attention to

new arrivals, even if they were among the most highly placed and the most
powerful of

persons.

"Mulla Husayn Bushr('i himself was troubled, and interrupted his sermon.” He
who

inspired such a strange emotion did not seem to have noticed it, and seated
himsel f

modestly near the door of the room(24).

"Siyyid Kazim invited him to seat himself in a more elevated place, but the
young man
refused and remained seated in the location he had chosen.

"Once the disturbance was calmed, Siyyid Kazim Rashti directed Mulla Husayn
to recite

certain verses of Shaykh Ahmad Ahsa'i(25). He obeyed, and these verses caused
Siyyid'Ali

Muhammad to weep. His emotion affected the entire room, and all were moved to
tears.

Houssein Bouchrouyehi le Bab-el-Bab". Furthermore, Ruhu'llah Mehrabkhani has
written a full-length

biography of this Letter of the Living, entitled "Mull& Husayn: Disciple at

Dawn" (Los Angeles: Kalimat

Press, 1987). Amanat (pp. 156, 429) and MacEoin (pp. 117-118) mention that some



writings by Mulla

Husayn BushrU'i have survived, including an Arabic treatise (partially
reproduced in ZUHUR, pp. 136-139)

and a collection of traditions (hadith) related to the appearance of the

Qaim, of which there aretwo

manuscripts known to exist.

(24)Nicolas notes: "Aqéa Jani, whose zeal sometimes carries him away, states
that Siyyid Kazim sensed in

Siyyid 'Ali Muhammad the awaited Master. Also, according to him, the sojourn
of our hero in Karbilawas

intended to be three months in length, but he remained for ayear to visit al
the pilgrimage sites." Nicolasis

of course referring to Hgji Mirza Jani Kashani, whom he supposes to be

the author of KAF. ZARANDI

(pp. 25-28) reproduces Shaykh Hasan-i-ZunGzi's eye-witness account of Siyyid
Kazim Rashti's paying a visit

to the Bab, apparently shortly after the latter arrived in Karbil& This

account is reproduced verbatim in

Balyuzi (pp. 42-44) but not mentioned by Amanat. If Siyyid Kazim visited the
Béb shortly after hisarrival,

then it seems likely that the Bab visited Siyyid Kézim's class, at the

invitation of Mulla Sadig, sometime

thereafter, asindicated in his autobiography (see Nicolas' text). Hence, if
Siyyid Kézim was aready

predisposed to consider the Bab a person of high merit (and particularly if he
sensed in the Bab the

unmanifested Q4im, as Shaykh Hasan-i-Zunlzi and H§i Mirza Jani

Kashani have independently

reported), it is not surprising that he should have interrupted his lecture and
stood up to honor the arrival of

the B&b at one of hislectures. Indeed, Mulla Sadiq remarks that Siyyid

Kazim did not, prior to this event,

interrupt his lectures or stand for anyone, including the most powerful and
exalted of persons. He found this

act therefore to be most unusual, but he did not suspect at that time that his
professor sensed the divine

mission of the Bab, nor does he indicate that he himself suspected any such
mission at that time. If, as seems

most likely, the Béb discontinued his commercial operationsin Bushihr
towards the end of 1256/1840 or at

the beginning of 1257/1841 (Amanat, p. 136), then he must have arrived in the
'‘Atabat early in 1257/1841.

FADL reported that the Béb arrived there in spring 1841 (Balyuzi, p. 41).
Abu'l-Qasim Afnan writes that

the Bab went to the 'Atabét in 1257 A.H. (p. 43). According to aletter

written by the Bab in Chihriqg



(1265/1849), reproduced in MURTADA, he spent ayear in the 'Atabét, eight
months in Karbild and three

monthsin various other places (cited in Amanat, p. 136, n. 141). AFNAN (p. 15)
asserted that the Bab's

sojourn in the 'Atabét (holy places) lasted eleven months (cited Balyuzi, p.

41; Amanat, p. 136). This account

also agrees with KAF (cited by Nicolas in this note).

A Prophet in Modern Times 28

"The devotional exercises having ended, tea and sherbet(26) were brought for
the assembled
students, but Siyyid 'Ali Muhammad declined to take anything at all.

"Finally Siyyid Kazim left to return to his home, followed by the whole
assembly. We

remained alone, the young Shiréazi and I. | asked him then to seat himself in
aplace more

worthy of hisrank; he arose, and without hesitation, went to sit in the place
which Siyyid

Kazim had occupied. | then talked with him for along time. Wishing to make of
him a

Shaykhi recruit, | spoke to him of the doctrine of our two Masters(27): |
endeavored to

(25)Shaykh Ahmad Ahsa'i, the founder of the Shaykhi schooal, is stated by
ZARANDI (p. 18) to havedied in

the year 1242 A.H. (whichisequivalent to 1826 A.D.) at the age of eighty-one
(therefore positing a birth-

date in 1161/1745. Shaykh Ahmad's dates are given by Amanat (p. 48) as
1166/1756-1241/1825 and by

Balyuzi (p. 1) as 1743-1826. Shaykh Ahmad, his teachings and writings are
discussed briefly in Balyuzi (pp.

1-2), and more extensively in ZARANDI (pp. 1-22, 50, 59, 65, 70, 75, 83, 84,
97, 101-104, 134, 140-141,

156, 177, 201, 264, 276-278, 405, 438), and Amanat (pp. 44, 45, 48-60, 62-64,
79, 97n, 103, 116, 132, 145,

160, 163, 275-276, 282, 285). For a detailed consideration of Shaykh Ahmad, the
reader isreferred to

"Essai sur le Cheikhisme," by A.L.M. Nicolas, tome I: "Cheikh Ahmad Lahcahi"
(Paris:1910). Also, tome

[1: "LaDoctrine" (Paris:1911) and tome IV: "La Science de Dieu" (Paris:1911)
may contribute to this

subject. Also, the doctoral dissertations of Vahid Rafati (U.C.L.A.), Shaykh
Harawi (S.U.N.Y. Purchase)

and Aflatun Jalali (University of Manchester) contain important contributions
to Western academic

knowledge about this movement.



(26)According to Sepehr Manuchehri, Persian "sherbet" is defined in a standard
Persian dictionary and

encylopedia (‘Ali-Akbar Dehkhoda, "L oghat-nameh,” Tihran:1333 Shamsi) asa
light, cool and mildly

sweet refreshment available in arange of flavorsthat is served by Persian
families to their visitors on hot

summer days. Usually the visitor is given a choice — to cool down with a
sherbet or to unwind with a

dark tea.

(27)The "two Masters' referred to are Shaykh Ahmad Ahsai and Siyyid Kézim
Rashti. The trandator

has moved Nicolas original footnote, in order to provide in its place a short
biographical note for

Shaykh Ahmad Ahs4i at the first appearance of his name. With regard to the
guestion of whether and if

so to what degree the Bab may have joined the scholars of the Shaykhi school

in Karbil4, Nicolas quotes

SIPIHR: "The Bab understood little of the lessons of Siyyid Kazim Rashti,

and enrolled himself among

the disciples of Shaykh Ahmad.” Amanat translates the same passage in SIPIHR
(vol. 11, p. 39)

somewhat differently: "he attended the teaching circle of Sayyid Kézim
Rashti...and benefitted from his

words, and followed the path of Shaykh Ahmad..." (Amanat, p. 139, n. 160).
Nicolas then cites

TUNKABUNI: "And every day he took part in the classes of Siyyid Kézim Rashti;
he spent two yearsin

thisway." Amanat (p. 140) cites Browne's trandation ("Journal of the Royal
Asiatic Society,” vol. XXII,

July 1889, p. 894) of this passage from TUNKABUNI (p. 59): "Mir 'Ali Muhammad
also used to come

to hislectures, and had with him pen and ink-stand, and whatever Sayyid Kazim
said, of moist and dry,

he used to write down in the same lecture.” H&ji Muhammad Karim Khan
Kirméni, wrotein 1845, in

"Izhé&q a-Bétil" (p. 104): "For awhile he remained in the service of Sayyid
[Rashti], but due to the

immense glory and loftiness of our center of faith and the protector of the
splendid shari'a, he was not

then able to reveal what he had in his heart..." (trandated in Amanat, p.

140). KAF indicates that the

Béb occasionally attended the lectures of Siyyid Kazim Rashti (cited Amanat,

p. 140). QATIL (p. 529),

who was himself a student of Siyyid Kazim for ten years before becoming a
Bébi, wrotein reply to



Kirmani's attacks, that the Bab attended Siyyid Kéazim's lectures three
times — once at the beginning,

once in the middle and once towards the end of his period in Karbila (cited
Amanat, pp. 140-141).

QATIL (p. 529) likewise reported that he never heard the Bab mention any of
the religious sciences

whilein Karbila (Amanat, p. 141, n. 167). Mulla Jafar Qazvini, in his
historical account published in

"Tarikh-i Samandar va Mulhaggat" (Tihran:1975, pp. 446-500) [henceforth,
QASVINI], astudent of

Siyyid Kézim and later a Babi, also stated that he met the Bab three times
in Siyyid Kézim's lectures
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convince him and to attract him to our sect, but he did not reply. Finally, he
got up, took
leave, and departed.

"Three days passed at the end of which | encountered the young Siyyid once more
at the

tomb of the Imadm Husayn. Thistime, it was he who addressed me. 'My uncle(28)
has just

arrived,’ he said to me, 'will you not come to see him?

"I went there near evening, | found there many people, al of our countrymen
having
come, following the custom, to visit anew arrival.

"His Honor Siyyid 'Ali had me sit next to him while his nephew, seated by the
samovar(29),
distributed tea to his uncle's guests.

"I learned then that His Honor Siyyid 'Ali had come to Karbila as much to
make the
pilgrimage as to bring his nephew back with him to Shiraz.

"l gave him the most comprehensive elegy concerning the young man and said to
him,

what | had been thinking, that | had never seen anyone unite in himself such
brilliant and

such solid qualities of spirit and of heart. ‘It istrue,’ the elderly one

replied, 'my nephew is

remarkable from many points of view, but that which isadisgrace for us, is
that he refuses

to follow lessons and classes; he does not wish to learn, and as he does
nothing here, | do

not wish to leave him here any longer.'

"Still wishing to make of Siyyid 'Ali Muhammad a Shaykhi, | conversed at
length with his



uncle and finished by promising that | would employ all my influence in order
to make
him attend and follow classesin aregular fashion.

"Yielding to my insistence and my promises, His Honor Siyyid 'Ali willingly
consented to

attempt the experience, and when his pilgrimage was ended, he returned to
Shiréz, leaving

his nephew in Karbil&

"In spite of the promises which | had made, | could not resolve to watch over
the young

man, who reappeared but once more in Siyyid Kézim's class. Against my will, |
felt

intimidated by him, and even though | energetically reproached my own
speechlessness, |

could not, arrested by an inexplicable timidity, fulfill the role which I had
brought upon

myself.

(cited Amanat, p. 141, n. 167). AHMAD (p. 447) likewise stated that the Bab
heard discourses of Siyyid
Kazim once or twice during his visit to Karbila (cited Amanat, p. 141).

(28)H4ji Mirza Siyyid 'Ali (denominated "Khd-i-A'zam™" by the B&b), one
of three maternal uncles of the

Béb, and his guardian after the decease of hisfather and until his maturity.

(29)"Samovar", a Russian word meaning literally "self-boiler” refersto a metal
urn with a spigot and

internal tube for heating the water, used in making tea (and keeping it hot).
This Russian word was

adopted into the Persian language, and from thence into various European
languages. In no other

source does there appear to be a similar account of this private encounter
between Mulld S&diq and the

Bab, subsequent to Siyyid Kazim's departure. However, we cannot assume that
itisfictitious just

because it is not corroborated. After al, who could have attested to such a
private meeting, other than

Mulla Sadiq and the Bab himself?
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"Oneday | learned that he had left for Shirdz and bit by bit | stopped
thinking about
him(30)."

(30)Nicolas has just cited his trandation of Mulla Sadiq Khurasani's
account. Mulla Sadiq's autobiography



was preserved by his son, Ibn Asdag. In this version it was quoted by AFNAN
(pp. 17-19; cited Amanat, p.

139, n. 155). Mulla Sadiq stated that the Bab returned to Shirdz. AFNAN
(cited Balyuzi, pp. 45-46)

reported that the Bab's mother, Fatimih Bagum, was anxious to have her son at
home again in Shirdz, and

that she sent her brother Hgji Mirza Siyyid 'Ali to the 'Atabét to

persuade the Bab to return. When the Béb

did not immediately agree to return, his uncle appealed to H§i Siyyid
Javad-i-Karbili to intervene. At last

the Bab complied with this request and returned to Shiraz. AFNAN (pp. 19-20;
cited Amanat, p. 146, n.

190) aso reported that when the B&b did not leave, his uncle asked Siyyid
Kazim to give his consent to the

Bab's departure; and that when this consent was forthcoming, the Bab
consented to depart for Shiraz.

Inasmuch as it has been calculated that the Béb arrived in the 'Atabat in

spring of 1257/1841, and that he

remained there for eleven months or about a year, he must have departed for
Shiréz in early 1258/1842.

Thisisthe date cited by Amanat (p. 146) and MacEoin (p. 44) for the Bab's
return. It will be established in

footnote (59) that the date of Siyyid Kazim Rashti's death was on 11 Dhu
al-Hijja 1250, corresponding to 2

January 1844, just twenty days before the beginning of the year 1260. If the
Bab left the 'Atabat in early

1258/1842, he could not have been in that city when Siyyid Kazim died or after
his passing. None of the

Bébi sources report that the Béb returned to the 'Atabét during this

period. However, some Muslim sources

claim that the Bab did not leave the 'Atabét for Shirdz in 1258/1842, that

he remained in that location until

after the passing of Siyyid Kézim, in 1260/1844. Nicolas cites SIPIHR: "When
Siyyid Kézim died, his

disciples went with the B&b to Kufa, where they prayed for forty days at the
mosqgue. There the young

Siyyid suddenly became seemingly mad, and little by little he began to attract
these men and to attach them

to himself as disciples. When he spoke with people from whom he feared nothing,
he said: 'l am the

lieutenant of God. Enter into the house by the door..." And as the tradition

says that the Sahib al-Zaman

must appear at Mecca, he formed the project of going there." Nicolas alleged
that TUNKABUNI has a

similar account.

These accounts, from unsympathetic Muslim historians do not seem to be based



upon documentary

evidence. The marriage certificate of the Bab (reproduced in Balyuzi, facing

p. 80 and mentioned p. 46),

which is dated 18 Rajab 1258, corresponding to Friday (see Abu'l-Qasim Afnan,
p. 48), 26 August 1842

(according to Iskandar Hai, e-mail on 2 November 1997; and Abu'l-Qasim Afnan,
p. 48), clearly establishes

that the Béb left the 'Atabét and arrived in Shiraz in the year 1258/1842.
MU'IN (p. 37) attested that the

Béb was twenty-two years old when he married (cited by Shoghi Effendi, p. 76,
n. 2). Munirih Khanum,

'‘Abdu’l-Baha's wife recalled that the Bab married when he was twenty-three,
asreported in KHANDAN

(pp. 160-162; cited Amanat, p. 146, n. 191). Given the date of the marriage
certificate, it appears that the

latter report was the more accurate of the two. His wife, named Khadijih
Sultén Bagum (Abu'l-Qasim

Afnan, p. 48) and Khadijih Bagum (Balyuzi, p. 46; Amanat, p. 147), wasthe
daughter of H&ji Mirza'Ali,

the Béb's paternal uncle (Shoghi Effendi, p. 76, n. 3; Balyuzi, p. 46;
Abu'l-Qasim Afnan, p. 48), whose sons

were named Mirza Siyyid Hasan and Mirza Abu'l-Qasim (ZARANDI, p. 76;
Balyuzi, p. 46). Toreiterate,

the father of the Bab's mother, his maternal grandfather, was named Mirza
Muhammad-Husayn (see

genealogical chart in "The Dawn-breakers,” p. Iviii). His maternal grandfather
had a brother named Mirza

'Ali (Ibid.), and this brother had two sons, Mirza Siyyid Hasan and Mirza
Abu'l-Qasim, and two daughters,

Zahra Khadnum and Khadijih Khanum (lbid.) The Bab married one of these
daughters of his maternal

uncle, Khadijih Khanum, who was thus his first cousin (Ibid.). Mirza Siyyid
Hasan, one of the two brothers

in law and male cousins of the Bab had a son named Mirza Muhsin, who married
one of the four daughters

of 'Abdu'l-Bahd, son of Bahdu'lldh, named Tuba Khanum, and their family
name was Afnan (lbid., p. 76,

n. 3; Adib Taherzadeh, "The Child of the Covenant,” George Ronald Publisher,
2000, p. 305). The Béb's

other male cousin and brother in law, Mirza Abu'l-Qasim had a son named
Siyyid Muhammad-Husayn,

one of whose two sons, Mirza Hadi, married Diyaiyyih Khanum, the

eldest daughter of 'Abdu'l-Bahd, and

their family name was Rabbani (see Ibid.). In these two marriages, the
families of the Bab and Bahau'llah

were joined. One of the three sons of Mirza Hadi and Diydiyyih Khanum

was named Shoghi Rabbani,



and he was appointed Guardian of the Bah&i Faith by 'Abdu’l-Baha ("The
Child of the Covenant," p. 305).
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The Béb's two brothersin law, who were also his cousins, Mirza Siyyid Hasan
and Mirza Abu'l-Qasim, and

their descendants are known as the "Afnan" (twigs). Likewise, the two maternal
uncles of the Bab, H§ji

Mirza Siyyid Muhammad (called Khdl-i-Asghar in "The Dawn-breakers," p. lix;
caled Khal-i-Akbar by

Jonah Winters in http://bahai-library.org/histories/igan.questions.html), and
H&ji Mirza Hasan-'Ali (called

Afnan-i-Kabir by Adib Taherzadeh in "The Child of the Covenant,” p. 305), and
their descendants are

regarded as members of the "Afnan" family. Only one of his maternal uncles,
H&i Mirza Siyyid 'Ali (Kha-i-

A'zam) recognized the Bab during his lifetime, soon after his declaration in
1844. H§i MirzA Muhammad-

Husayn did not recognize the prophetic station of his nephew during the Bab's
life-time, according to a

letter written by the Bab reproduced in ZUHUR (pp. 223-225) and letters
addressed to his brother H§ji

Mirza Siyyid 'Ali reproduced in KHANDAN (pp. 25-31). It appears that the
third brother, H§i Mirza

Hasan-'Ali aso reserved judgment during his nephew's lifetime. Both of the
Bab's uncles reportedly

recognized the Bab's station after avisit to Bahau'lléh in Baghdad

(Amanat, p. 212, n. 6) in 1861. The

"Kitab-i-igan" of Bah&u'llah was written during that visit in response to

the questions posed by Hgji Mirza

Muhammad-Husayn. These questions are found in Persian in KHANDAN and are
translated into English

by Denis MacEoin at http://bahai-library.org/histories/igan.questions.html

AFNAN (pp. 20-21) reports that Khal-i-A'zam H§i Mirza Siyyid 'Ali
arranged the marriage of the Bab with

his cousin Khadijih Khanum on the urging of his sister and the Bab's mother,
Fétimih Bagum in order to

keep her son in Shiréz (cited Amanat, pp. 146-147, n. 192; Balyuzi, p. 46). A
son was born to Khadijih

Bagum and the B&b, presumably in early summer 1259/1843, and they gave their
son the name Ahmad.

The Bab refers to Khadijih Bagum (as Sara) and to their son Ahmad in
"Qayyumu'l-Asma" (Commentary

on the Sarah of Joseph), in two passages translated by Nicolas:

"En verite! Je me suis fiance sur le trone de Dieu avec Sara, c'est adire avec
labien aimee. Car bien



aimee vient de Bien Aime (Le Bien Aime est Muhammad. Cela veut dire que Sara
etait une

Siyyid.). En verite, j'ai fixe les anges des cieux et les habitants du Paradis,
temoins de ces fiancailles.

Sache que la bienveillance du Dhikr Sublime est grande, oh Bien Aimee! Car
c'est une

bienveillance qui vient de Dieu! I'Aime! Tu n'es pas, toi comme une femme
ordinaire, S tu obeisa

Dieu, au sujet du Dhikr Sublime! Connais I'immense verite du Verbe Sublime et
glorifie toi de

t'asseoir avec I'ami qui est le Cheri de Dieu tres haut! Certeslagloire te

vient atoi delapart de

Dieu, le Sage. Patiente dans I'ordre qui vient de Dieu sur le Béb et sa

famille. Et, en verite, ton fils

Ahmad a un asile dans |e Paradis beni, aupres de la grande Fatimih."
(Stratu'l-Qarabat, translated

in Preface, "Le Beyan Persan," tome 1, pp. 10-11)

"Gloire aDieu, qui, en verite, adonne ala Fraicheur des Y eux dans sa
jeunesse un enfant nomme

Ahmad. Et en verite, cet enfant, nous |'avons eleve vers Dieu!”
(Suratu'l-'Abd, translated in Preface,

"Le Beyan Persan,” tomell, p. 11)

The present trandator offers this provisional rendering of Nicolas' French:

"In truth! | am engaged upon the throne of God with Sara, that is to say with

the well-beloved. For

the well-beloved comes from the Well-Beloved (the Well-Beloved is Muhammad.
This means that

Sarawas a Siyyid.). In truth, I chose the angels of the heavens and the
inhabitants of Paradise as

witnesses to this engagement. Know that the benevolence of the sublime Dhikr is
great, O well-

beloved! For it is a benevolence that comes from God! Y ou are not an ordinary
woman, if you obey

God, regarding the sublime Dhikr! Know the immense Truth of the sublime Verb
and rejoice that

you sit with the friend who is the Beloved of God the Most High! Of a

certainty, glory comesto you

from God, the Wise. Be patient with the command that comes from God for the
Béb and his

family. And, in truth, your son Ahmad has assylum in the blessed Paradise,

close to the great

Féatimih." (Stratu'l-Qarabat, trandated in Preface, "Le Beyan Persan," tome

I, pp. 10-11)
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We know that the young Siyyid became a Shaykhi. Muslim eye-witnesses



indignantly report

having seen him break, in his visits to the tombs, with the traditional ritual,

to follow therite

imposed by the two Shaykhs(31). Thereafter, he himself elevated Shaykh Ahmad
and Siyyid Kazim

to the rank of precursors of the new Manifestation. Also, he called himself,
repeatedly and in al of

his works, the most humble student of the Rashti(32).

"Glory to be God, Who, in truth, gave to the Delight of the Eyes
[Qurratu'l-"Ayn] in hisyouth a

child named Ahmad. And in truth, this child, we have raised him to God!"
(Suratu'l-'Abd,

trandated in Preface, "Le Beyan Persan,” tome 1, p. 11)

Balyuzi (pp. 46-47) trandated portions of these two passages from Arabic into
English, here cited for the
convenience of the reader:

"O well-beloved! Vaue highly the grace of Dhikr [the Bab], the Greatest, for
it comes from God,

the Loved One. Thou shalt not be a woman, like other women, if thou obeyest God
in the Cause of

Truth...and take pride in being the consort of the Well-Beloved, who is loved
by God the Greatest.

Sufficient unto thee is this glory which cometh unto thee from God, the
All-Wise, the All-Praised.

Be patient in al that God hath ordained concerning the Bab and His Family.
Verily, thy son,

Ahmad, iswith Fatimih, the Sublime, in the sanctified Paradise."

"All praise be to God Who bestowed upon the Solace of the Eyes, in His youth,
Ahmad. We did
verily raise him up unto God."

In ZARANDI (p. 76) it is reported that Ahmad died in 1259 A.H. AFNAN reported
that the child was still-

born (cited Amanat, p. 46). In either case, given the widely reported character

of the Bab, it ismost unlikely

that he would have deserted his wife during her pregnancy, or failed to be

present in Shirdz at the time of

the birth of their son. AHMAD (p. 448) and AFNAN (pp. 20-21) indeed affirm that
the Béb settled in

Shiréz with his wife Khadijih Bagum and his mother Fatimih Bagum, taking a
house of his own, and

resuming his profession, with greater independence from his uncles. KAF (p.

10), AFNAN (pp. 22-23) and

KHANDAN (p. 163) describe this period of the Bab'slife as tranquil and
increasingly preoccupied with



spiritual matters (cited Amanat, p. 147, n. 196,197,198). While in captivity in
Mé&h-K U (1847), the Bab

referred to the happy days he spent during this period in Shiréz
("Bayan-i-farsi," vahid VI: bab 11, p. 218).

(31)Shaykh Ahmad Ahs4i and Siyyid K&zim Rashti.

(32)With regard to the Bab being a student and a follower of Shaykh Kézim
Rashti, Nicolas trand ates the

following passage from TUNKABUNI (p. 59): "I met him, because one day | was
seated above the tomb

(on the side of the head) of [the Imam] Husayn with avery holy person. | saw
this Siyyid come and stop at

the threshold of the door to say his prayers there. These finished, he retired
without having entered further

therein. | asked of the person who was with me: "Who is this young man?" "It
is," he replied to me, "Mirza

'Ali Muhammad, a student of Siyyid Kézim Rashti." | asked then: "Why isit
in this fashion that he carried

out avisit to the tombs?' — "It is because he considers this as more
respectful." — "Heis mistaken,” |

replied, "and he sins, for these visits are regulated by the Imams themselves,
who decided that we must get

close to the tombs and embrace them." Nicolas continues with his tranglation:
"Someone told me that he

was one day seated at the tomb of Ké&zim ayn with a person who had accomplished
the mortifications,

when Mirza'Ali entered. "May God kill this Siyyid," cried my pious
companion. And as | questioned him

for the reason of this malediction, he said to me: " Soon this man will give
credance to beliefs which will ruin

the respect due to the heritage of Islam and which will make floods of blood
flow." Amanat trandlated the

first of these passages, and identified the Bab's ritual practices as

reflecting "his Shaykhi leanings' (Amanat,

p. 137, n. 147), and he also stated (Ibid.) that the same passage was

translated by Browne ("Journal of the

Royal Asiatic Society,” vol. VII, July 1889, pp. 894-895).
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He [the B&b] returned then to Shirdz where he lived with his family. Who

will tell usthe anguish

he had to endure, the moral agony which preceded the cry of his consciencein
itsrevolt against

the iniquities and the blasphemies of which he had been and was every day the
witness?

Be that asit may and while he prepared himself for his apostleship(33), Siyyid



Kézim Rashti

announced to his disciples the immanence of his own death and the subsequent
appearance of the

Truth(34).

"Siyyid Kazim," reports Mugaddas K hurasani and with him the Muslim and
other Bébi

historians, "had, every year, the custom of making a pilgrimage to Surre
menreha(35). That year, he

made his usual preparations, but one day he announced to his disciples that
thiswas to be hislast

voyage, hisfarewell pilgrimage. And as all, struck with shock, began to weep,
Karim Khan(36) more

While the Bab was clearly sympathetic to the teachings of Shaykh Ahmad
Ahsai and Siyyid Kézim Rashti,

there smply is no evidence whatsoever that he was ever a student or a follower
of this school. Bahdu'lléh,

expounding the Babi perspective in "Kitéb -i-igan" (p. 65), states that
Shaykh Ahmad and Siyyid Kézim

were the twin heralds of the B&b. It seemsto bein this context that the
Béb'sreference to Siyyid Kézim

Rashti in "Tafsir Stratu'l-Bagara' should be understood: "the revered
scholar and my intimate teacher"”

(published in MURTADA, p. 319; cited Amanat, p. 141, n. 171).

(33)"Apostleship” in this case refers to his Messengership. Thisterm isfound
in the Qur'an. In Saratu'l-

bagara, Muhammad is addressed as [rastlan] "an apostle” (2:152); in
Saratu'l-'imréan, Muhammad is called

[al-rastla] "the apostle” ((3:133), [rastlun] "an apostle” (3:145),

[al-rastlu] "the apostle” (3:154), [rasulan]

"an apostle" (3:165), [al-rastli] "the apostle” (3:173), aswell asrefering

to the generic "apostle” [li-rasulin]

(3:184) and "apostles’ [al-rusulu] (3:145) and [rusulun] (3:183,184); and in
Slratu'l-maidah, the Prophet

Muhammad is called "apostle” [a-rastlu] (5:42,68), "the apostle” [al-rastla]
(5:93) and [al-rasuli]

(5:100,105), "Our apostle" [rastlung] (5:16,20) and [rasuling] (5:93),

"this apostle” [al-rasuli] (5:84), and

"His apostle” [rastlah] (5:34,57) and [rastluh] (5:56); and also referenceis
made to "an apostle” [rastlun]

(5:71) sent to the children of Isragl; to Jesus as "My apostle” [rasuli]
(5:112); and to "My apostles' [rusuli]

(5:13, "Our apostles’ [rusulund] (5:33), "the apostles” [a-rusula] (5:110),
"apostles’ [al-rusuli] (5:20) and

[rusulan] (5:71). The Arabic [rastl] could be translated "messenger” as well
as "apostle,” but in either case,



the use of thisterm to refer to a series of divine representatives sent to the
children of Israel, including Jesus

and Muhammad, is entirely consistent with the claims of the Bab. As Nicolas
has demonstrated in a number

of hisworks pertaining to the B&b, the Bab claimed to be an "apostle" or
"messenger” of God, not only

egual to but exceeding Muhammad and Jesus in the fullness of his divine
Revelation.

(34)"Truth" in this case refers to the appearance or manifestation of God
[a-hagq] on earth.

(35)"Surre menreha" seems to be areference to a Shi'i shrinein the
'‘Atabédt. See footnote (16) on 'Atabét.

(36)H&i Mirza Muhammad Karim Khén Kirméani (1225/1809-1288-1870), a
follower of Siyyid Kézim

Rashti who assumed |leadership of the Shaykhi school after the death of his
teacher and the conversion of

many of his fellow students to the Cause of the B&b, is briefly mentioned in
ZARANDI (p. 39), quoting

Shaykh AbuU-Turab, as "one-eyed and sparsely-bearded” and Shaykh Abu-Turab
in turn cites the remark of

Siyyid Kézim Rashti (Ibid., p. 40) about the "heretical and atheistic
doctrines...he [Karim Khan] now

wishes me to endorse.” Fariba Ghayebi (email dated 2/12/02) affirmed that
H&ji Mirza Muhammad

Karim Khan Kirmani was called "Haft K&" (Seven K's) by Bahau'llah,
indicating that he had seven

attributes which start with the letter "K", including: Karim, Khan,

Kirmani, Kur (blind, because he had

defective sight), Kachal (bald). He is also discussed in Balyuzi (pp. 52, 102,
134) and is more elaborately

treated by Amanat (pp. 58, 60, 62, 63, 102, 117n, 140, 155-156, 165, 177, 216,
228, 247, 253-254, 279,

286-294, 430). MacEoin (p. 123) cites four works by this author, the purpose of
which were to attack the

Béb and histeachings: "Izhag al-Batil"; "Tir-i shihab"; "al-Shihab

al-thagib"; and "Risda-yi radd-i Bab-i
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murtéd.” The last-named of these works was composed for Néasri'd-Din Shah.
There are also references to

the Béb and histeachingsin his"Irshéad a-'awvamm,” "Risala-yi

Sultaniyya,” and "Risdla-yi si fadl."

ZUHUR (p. 400) states that Kirmani attacked the B&b in no less than twelve
works, but he does not list

them by title (cited MacEoin, p. 123, n. 7). According to Kirmani himself,



writing in "Risdayi si fad" (pp.

34-35; trandated by MacEoin, pp. 123-124, n. 7): "I have written five or six
books in refutation of him [the

Béab] and have sent them to different parts of Adhirbayjan, 'Irég 'Ajam,
'Ira&q 'Arab, Hijaz, Khurésan, and

India. | have also written letters to the 'ulam& and sent petitions to

officials of the victorious government [of

iréan]. At timesin Yazd and Kirman, and once on ajourney to Khurésan, |
have made clear their unbelief

from pulpits with proofs and evidences." Bahdu'llah devotes afew pagesin
"Kitab-i-igan" to this arch-

enemy of the Bab and the Babi movement:

"Inasmuch as they have not apprehended the meaning of Knowledge, and have
called by that

name those images fashioned by their own fancy and which have sprung from the
embodiments of

ignorance, they therefore have inflicted upon the Source of Knowledge [the
Bé&b] that which thou

hast heard and witnessed.

"For instance, a certain man [H&ji Mirza Muhammad Karim Khan-i

Kirmani], reputed for his

learning and attainments, and accounting himself as one of the pre-eminent
leaders of his people

[the Shaykhis], hath in his book [Irsh&d a-'awwam] denounced and vilified

all the exponents of

true learning. Thisis made abundantly clear by his explicit statements as well
as by hisallusions

throughout his book. As We had frequently heard about him, We purposed to read
some of his

works. Although We never felt disposed to peruse other people's writings, yet
as some had

guestionedUs concerning him, We felt it necessary to refer to his books, in
order that We might

answer Our gquestioners with knowledge and understanding. His works, in the
Arabic tongue, were,

however, not available, until one day a certain man informed Us that one of his
compositions,

entitled Irshadu’l-'Avam [ Guidance unto the Ignorant], could be found in this
city [Baghdad].

From this title We perceived the odour of conceit and vainglory, inasmuch as he
hath imagined

himself alearned man and regarded the rest of the people ignorant. His worth
was in fact made

known by the very title he had chosen for his book. It became evident that its
author was following

the path of self and desire, and was lost in the wilderness of ignorance and



folly. Methinks, he had

forgotten the well-known traditions which sayeth: 'Knowledge is all that is
knowable; and might and

power, all creation.' Notwithstanding, We sent for the book, and kept it with
Usafew days. It was

probably referred to twice. The second time, We accidentally came upon the
story of the 'Mi'rg’

[Ascent] of Muhammad, of Whom was spoken: 'But for Thee, | would not have
created the

spheres.' We noticed that he had enumerated some twenty or more sciences, the
knowledge of

which he considered to be essential for the comprehension of the mystery of the
'Mi'r§'. We

gathered from his statements that unless a man be deeply versed in them all, he
can never atain to

aproper understanding of this transcendent and exalted theme. Among the
specified sciences were

the science of metaphysical abstractions, of alchemy, and natural magic. Such
vain and discarded

learnings, this man hath regarded as the pre-requisites of the understanding of
the sacred and

abiding mysteries of divine Knowledge.

"Gracious God! Such isthe measure of his understanding. And yet, behold what
cavilsand

calumnies he hath heaped upon those Embodiments of God's infinite knowledge!
How well and

true is the saying: 'Flingest thou thy calumnies unto the face of Them Who the
one true God hath

made the Trustees of the treasures of His seventh sphere? Not one
understanding heart or mind,

not one among the wise and learned, hath taken notice of these preposterous
statements. And yet,

how clear and evident it isto every discerning heart that this so-called

learning is and hath ever

been, rejected by Him Who is the one true God. How can the knowledge of these
sciences, which

are so contemptible in the eyes of the truly learned, be regarded as essential

to the apprehension of

the mysteries of the 'Mi'rdj,' whilst the Lord of the 'Mi'r§]' Himself was

never burdened with asingle

letter of these limited and obscure learnings, and never defiled His radiant

heart with any of these

fanciful illusions? How truly hath he said: 'All human attainment moveth upon a
lame ass, whilst

Truth, riding upon the wind, darteth across space.’ By the righteousness of

God! Whoso desireth to

fathom the mystery of this' Mi'rgj," and craveth adrop from this ocean, if



the mirror of his heart be
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violently than the others, the aged Siyyid turned toward him, crying, 'Dog(37)!
Y ou do not wish that
I go when after me will be manifested the absolute Truth?"

It was not the first time that the aged Master had made a direct allusion to
the next manifestation

of the Sahib al-Zaman(38). On the contrary, he was much preoccupied with
this, according to

Mirza Jani, and explained the signs which must accompany his
appearance(39). "It must be ayoung

already obscured by the dust of these learnings, he must needs cleanse and
purify it ere the light of
this mystery can be reflected therein.”" ("Kitéb-i-igan,” pp. 184-187)

Bah&du'lléh also mentions Hgji Mulla Karim Khéan Kirméani in
"Kitéb-i-Aqdas" (#170):

"Call ye to mind Karim, and how, when We summoned him unto God, he waxed
disdainful,

prompted by his own desires; yet We had sent him that which was the solace to
the eye of proof in

the world of being and the fulfilment of God's testimony to all the denizens of
earth and heaven. As

atoken of the grace of Him Who is the All-Possessing, the Most High, We bade
him embrace the

Truth. But he turned away until, as an act of justice from God, angels of wrath
laid hold upon him.

Unto this We truly were awitness."

ZARANDI (pp. 39-40) cites the eye-witness account of Shaykh Abu-Turab, to the
effect that Hgji Mirza

Karim Khan spent many years studying with Siyyid Kézim, but then obtained
leave to leave his master's

presence and return to Kirman. If the account of Mulla Sadiq isto be

trusted, it would appear that the

encounter, which he claims to have witnessed, between Siyyid Kézim and H§i
MirzaKarim Khanin

Karbila occurred considerably prior to the Siyyid's demise. While this very

sharp rebuke may appear to be

an unlikely occurrence, Shaykh Abu-Turab also recalled words of Siyyid Kazim
which were severely

condemnatory of the arrogance and ignorance of Karim Khan, aswell as
prophetic of the latter's opposition

to the promised Q&im. Sepehr Manuchehri has pointed out that Karim Khén was
related to the Q4 &r

clan, and that he combined leadership in the Shaykhi community with important



ties to the government of

iran.

(37)In Arab culture and in many other communities, the dog is regarded with
disdain, with disgust, with

disapproval, as the symbol of al that is lustful, unbridled, filthy

and...well, you get the picture. Thereisno

mention of dogs in the Qur'an, but this did not inhibit Muslims from

devel oping on the whole anti-canine

attitudes. Shaykh Kazim Rashti's meaning is clear enough — H§ji Mirza
Muhammad Karim Khan-i

Kirmani, later to assume leadership of the Shaykhi school is being insulted

in front of his peers, and, more

than that, he is being told that he — who esteems himself as among the wisest
of men — iswithout vision,

without judgment, without spirit. Siyyid Ké&zim's rebuke appears to have been
confirmed by Shaykh Abu-

Turdb's account (in ZARANDI), and reiterated by Bahdu'lléh (see the
foregoing footnote).

(38)"Séhib a-Zaméan" (Lord of the Age) is one of the names employed by Ithna
‘Ashari Shi'i Muslimsto

characterize the Imédm Mahdi, the return of the twelfth Imém, which was
expected by many to occur in

the year 1260 A.H., in fulfillment of thousands of Islamic traditions, and in
harmony with a particular

interpretation of certain verses in the Qur'an. He was also called the
"Qaim" (He Who will arise) in

literature.

(39)The signs of the appearance of the "Sahib al-Zaman" were collected by
many Shi'i scholars, including

Mirza Ahmad-i Azghandi, the "first to embrace the Faith in Khurésan...the

most learned, the wisest, and

the most eminent” among the "'ulam@" (Muslim clergy) of that province
(ZARANDI, p. 125). After his

acceptance of the Bab as the promised "Sahib al-Zaman," Mirza Ahmad-i
Azghandi "secluded himself for a

considerable period of time in his own home, and there concentrated his
energies upon the preparation of a

learned and voluminous compilation of Islamic traditions and prophecies
relating to the time and character

of the promised Dispensation. He collected more than twelve thousand traditions
of the most explicit

character, the authenticity of which was universally recognized; and resolved

to take whatever steps were

required for the copying and the dissemination of that book. By encouraging his



fellow-disciples to quote
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man, a Hashimite, and not instructed in the sciences which one acquires in the
schools."”
Sometimes he had even said, "I see him like a sun which arises.”

H4ji 'Abdu'l-Muttalib Isfahani(40) and Sulayman Khan Afshar Sa'in

Qal'a(41) reported this, and this

is perhaps the means whereby the second of these two became so convinced [by
the Béb] that [his

publicly from its contents, in al congregations and gatherings, he hoped he
would be able to remove such

hindrances as might impede the progress of the Cause he had at heart.”
(ZARANDI, p. 184). Shoghi

Effendi, in "God Passes By" (Wilmette: 1970, pp. 12-13) paraphrases ZARANDI's
account of Mirza

Ahmad-i-Azghandi's collection of hadith, affirming that Mirza Ahmad was
successful in circulating his

collection of traditions and propheciesto his fellow-disciples, which is not
evident to the reader of

ZARANDI. In the Index to "The Dawn-breakers' (p. 679), Mirza Ahmad-i
Azghandi — who was also

caled simply Mirza Ahmad (ZARANDI, p. 125-127, 184-185) — has been
confused with Mirza Ahmad-i-

Kétib, one of the amanuenses of the Bab (ZARANDI, pp. 504-506, 521, 586-588,
591-592). 'ABDU'L-

BAHA (p. 5) lists MirzA Ahmad of Azghand as one of the teachers of the Babi
Cause. ZARANDI (pp. 179-

180, 183-186) also mentions the maternal uncle of Mirza Ahmad A zghandi, the
leading mujtahid of Yazd

and called Siyyid Husayn Azghandi. As Balyuzi has clarified (pp. 92, 151), the
given name of Mirza Ahmad-

i-Ké&tib, aso known as Mirza Ahmad (Balyuzi, pp. 151-152, citing ZARANDI,
pp. 504-506), was Mulla

'‘Abdu'l-Karim-i-Qazvini (Balyuzi, pp. 102, 104, 115, 120, 151). Balyuzi
makes only passing reference to

Mirza Ahmad-i Azghandi (p. 56), while Amanat mentions him twice (pp. 279,
281). Amanat (p. 279)

interprets ZARANDI (p. 184) to mean that the original and only copy of
Azghandi's compilation was

destroyed before it could be duplicated.

(40)H§i 'Abdu’l-Muttalib Isfahani is not mentioned in ZARANDI,
'ABDU'L-BAHA, Balyuzi, Amanat or

MacEoin.

(41)Sulayman Khan-i-Afshar (ZARANDI, p. 235, 391, 402; Amanat, p. 398, n.



98, 101; 399), was aso called

Sulaymén Khan (ZARANDI, pp. 235, 402; Amanat, pp. 247, n. 251, n. 253, 367);
Mirza Sulayman (letter

of the Bab, listed in MacEoin, p. 190; QATIL, p. 509); H§i Sulayméan
Khén-i-Afshar (Balyuzi, p. 125); H§i

Sulaymén Khan (The Bab, cited in ZUHUR, p. 271, see Amanat, p. 246, n. 240;
ZARANDI, pp. 611,

613-619; Balyuzi, pp. 125, 134); Sulayman Khan-i-Afshar S4in Qaliy
(Abu'l-Qasim Afnan, p. 610); H§i

Sulayman Khan-i Afshar Sa'in Qal'a (Amanat, pp. 247, 398n, 399, 460); and
Amir a-Umard (Ibid., pp.

247, 460). He began as a Shaykhi related by marriage to Siyyid Kézim Rashti
and son-in-law of Fath'Ali

Shah (Amanat, p. 247), and visited his Master in Karbil& shortly before the
latter's death to ask him when

the Q&im was expected to appear (ZUHUR, pp. 74-77; QATIL, p. 509 refering to
Mirza Sulayman). He

met the Bab on pilgrimage in Mecca, after his declaration (ZUHUR, p. 271);
while still in the course of his

pilgrimage, the Bab wrote Sulayman Khan aletter from Medina, which is
listed (letter #22) in his catalogue

of writings, entitled "Kitab al-fihrist," dated 15 Jumada al-Akhir 1261/21

June 1845 (MacEoin, p. 50). Two

copies of this letter are extant (Amanat, p. 247, n. 253). MacEoin (pp.
190-192) actually listsfour lettersto

H&ji Sulayman Khan. Thefirst letter, written in reply to six questions

from Mirza Sulayman (Ibid., p. 190),

may be the same text as the treatise referred to in "Fihrist-i Kutub-i Shaykh-i
Ajal-i Auhad Marhim-i

Shaykh Ahmad Ahs&i va Sdir-i Mashéyikh-i 'lzham," by Abu'l-Qéasim ibn
Zayn a-'Abidin brahimi

Kirmani, Sarkéar Aga [henceforth, FIHRIST] (Kirméan: undated; vol. I1, pp.
311-312, no. 197; cited

Amanat, p. 444), which was allegedly written by the Bab in reply to Sulayman
Khan's questions (Amanat, p.

247, n. 251). By the time of this pilgrimage, Sulayman Khéan had already shown
sympathy for if not

complete alegiance to Hji Mirza Karim Khan-i Kirmani (Amanat, p. 247,
Abu'l-Qasim Afnan, p. 610),

and henceforth he became entirely opposed to the Bab and his followers
(Amanat, pp. 247-248). Sulayman

Khéan served the Qgjar dynasty as commander of the government troops which
engaged the B&bis at

Shaykh Tabarsi and Zanjan, as well as being appointed the special court envoy
to Tabriz on the occasion of

the Bab's execution (Amanat, p. 248, n. 254). This opposition to the B&b and



his followers must have been

bittersweet. Rida Quli Khan, Sulayman Khan's son, whom he arranged to be
married to the daughter of

Siyyid Kazim, converted to the Bébi Cause (Amanat, p. 248). Contemporary
sources for the life of

Sulaymén Khan (cited Amanat, p. 248, n. 254) include KAF (p. 191), JADID (pp.
150-162), SIPIHR (vol.
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faith] was sustained up to the last moment of his horrible death. He had the
habit of saying, "The

Siyyid(42) promised me, that | would see the manifestation of the Sahib
al-Zamén. 'Y ou will be

there,' he said to me, 'and you will give him your faith."

Akhtnd(43) Mulla Husayn Bushr('i, who was intimate with Kézim [Rashti],
insistently questioned

him regarding how this manifestation would take place. The master replied to
him with this verse

from the "Mathnavi"(44): "I can not say more, but the Sun of Truth, from
whatever Orient he

arises, will illumine all the horizons, and the mirrors of the hearts of those
who love good, he will

prepare them in such fashion that they will receive the emanations of the light
of knowledge."

Mirza Jani, let us not forget, was one of the martyrs who succumbed after
the attempt upon the life

of His Majesty(45), and therefore could not have been informed of the
attestations which the official

court history received thereafter. He reported that most of the students of the
deceased Siyyid lived

in the mosgue of Kufa(46). "There were," he said, "Bushrd'i, Mull&'Ali
Bastami(47), H&ji Mulla

[, pp. 257-258) and "Rawdat al-Safayi Nasiri" (Tihran:1959-1960, third
edition, volume X, p. 445), by
Rida Quli Khan Hidéyat, La&béshi [henceforth HIDAY AT].

(42)Siyyid Kézim Rashti.

(43)"Akhund" is, according to Sepehr Manuchehri, the slang pronunciation of
"Aqga Dars Khundeh"

meaning "the gentleman who has studied.” It appearsto be related to "akhvand"
meaning "tutor, master,

preacher" (Steingass.26). Fariba Ghayebi (email 2/12/02) stated that "Akhand"
is"preacher”, and issimilar

to Mulld and Shaykh in meaning.

(44)"Mathnavi" is a Persian term for a poetical form composed of couplets



corresponding in measure, with

each consisting of apair of rhymes. Fariba Ghayebi (email 2/12/02) attested
that in the "Mathnavi," while

every couplet rhymes differently, all couplets follow the same intonation. In
this case, Nicolasisreferring to

the famous mystical poem of Jaldu'd-Din RUmi.

(45)An attempt was made by afollower of the Bab upon the life of
Nasiru'd-Din Shéh, the ruling monarch of

the Persian kingdom, on 28 August 1852. One of the Babis who was rounded up
and murdered in the wake

of thisfailed assassination was H§i Mirza Jani Kashani, according to

various sources cited by Amanat (pp.

347-348, n. 70). Jani Kashéni is alleged to have compiled the earliest

history of the Babis, whichis,

according to some historians, preserved unedited in KAF and in an edited
version in JADID. According to

ZARANDI (pp. 217-222,368,436), H§ji Mirza Jani Kashani — surnamed
Parpa— entertained the Béb at

his house in Kashan for three nights, when the Bab was being escorted from
Isféhan to Adhirbayjan.

ZARANDI (pp. 368-372) describes the journey which Jani Kashani undertook,
accompanying

Bah&u'lléh and a company of other Bébis from NUr towards Shaykh Tabarsi

in December of 1848, and

Bahau'llah's intercession on his behalf when this group of Babis was
apprehended by the acting

governor of the town of Amul. ZARANDI (pp. 435-437) reports being told by a
fellow Babi named

Siyyid Husayn-i-Zavéri'i, how this one spent awinter in Kashan and met

Jani Kashani, but just missed

meeting the Béb himself, when he was residing in his home. Other sources for
the life of Jani Kashani

are found in the footnotes to Amanat (pp. 134, 167, 271, 344-348, 356).

(46)Kufa isan ancient city in 'lrag which is the location of the now-ruined
"magjid" (mosgue) where, in 39

A.H./656 A.D., the Imam 'Ali was killed with a poisoned sword (Amanat, pp.
163-164). According to a

tradition related by Muhammad Baqir, the fifth Imém, cited in "al-Amali" and
recorded by Muhammad

Baqgir ibn Muhammad Taqgi Mgjlisi in his enormous compilation of traditions
entitled "Bihar al-Anwar"

(vol. XXIII, pp. 19, 25), the Imém 'Ali walked the streets of Kufa
admonishing the merchants thereof to be

honest, patient and merciful in their commerce (cited Amanat, p. 125, n. 87). A



well-known hadith

attributed to the sixth Imam, Jafar as-Sadiq, stated that the Qaim would
first appear in Mecca, thenin

Medina, and finaly repair to Kufa, where he would be joined by his
ancestors, the Prophet Muhammad,
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the Imams, the prophets and saints, and together they would wage "jihad"
(holy war) against the infidels

(Amanat, pp. 195-196). SIPIHR (vol. I11, po, 39-40), TUNKABUNI, KAZEM-BEG (val.
VII, p. 388) and

Count Joseph Arthur de Gobineau, in "Religions et philosophies dans|'Asie
centrale”" (Paris. 1865, p. 146)

affirmed that the Bab and his followers, after the death of Siyyid Kézim
Rashti, spent forty days praying and

meditating at this mosgue in Kdfa, and that afterwards they made a collective
pilgrimage to Mecca and

Medina, so that the Bab could announce himself there as the Q&im. According
to the Babi chroniclers,

some of the followers of Siyyid Kazim did spend forty days in the mosque at
Kufa after his death [please see

notes (57) and (60)]. Amanat (p. 163, n. 80) cites Sgjjadi, "Farrhang-i

Maéif" (pp. 238-240), who states that

this forty-day retreat, called "i'tik&f" could take place in four places only:

the "magjid al-hardam" in Mecca;

the "magjid al-nabi" in Medina; the "magjid" of Kufa; or the "magjid" of
Basra (cited Amanat, p. 163, n. 80).

It was apparently the Bab's intention, following his pilgrimage in 1844, to
meet Mullad Husayn Bushrd'i in

Kufa, asindicated in his parting speech to the "Babu'l-Bab" (ZARANDI, p.
96; quoted Balyuzi, pp. 49-50).

He sent Mulla Husayn on amission to Tihran, and Mulla'Ali Bastami to

the 'Atabat, with a group of

disciples. BAGHDADI (translated in Balyuzi, pp. 60-61) states that Mull&'Ali
Bastami appeared in Kdfa,

distributing copies of the Bab's Writings among the Muslim clergy. Due to the
state of uproar in which the

'Atabat had fallen as aresult of Bastami'sintrepid proclamation and the
clerical attacksit engendered, the

Béb decided not to go to Kufa' after the completion of his pilgrimage.
Abu'l-Qasim Afnan (p. 158) indicates

that the day on which the Bab made his decision not to go to Kufa was 15
Jamédi al-Thani 1261, and that

thisday iscaled Yam a-Bada by Bébi historians, asit was the day on

which the Bab seemingly abrogated

the promise of divine revelation. The Bab wrote along Tablet to Mulla
‘Abdu'l-Khaliq Y azdi (see Ibid.),



and explained therein that because of the rejection of his prophetic call and
the jealousy of the religious

leadersin the 'Atabét, and because the general population might riseupin
opposition to the Babis, he

elected to forego this prophesied visit to Kdfa, in order to spare the
believers. The Béb states (in Ibid.) that,

contrary to his counsel, some of his followers proclaimed his advent openly in
the 'Atabét, and that

consequently his visit would surely cause problems for the Babis. The
announcement of the Q&im had

taken place, as predicted, but not in the manner predicted.

(47)Mulla'Ali Bastami, is mentioned in ZARANDI (pp. 69, 80), in Balyuzi
(p. 27), and in Amanat (p. 175-

176) as a Letter of the Living. 'ABDU'L-BAHA (p. 5) lists Mull&'Ali

Bastéami among the teachers who

proclaimed the advent of the Bab throughout Persia. Prior to his conversion,
he was a student of Siyyid

Kazim Rashti residing in Karbil4, and upon the death of his Master, Mulla
'Ali Bastami and others from

their circle joined Mulld Husayn Bushrd'i and his brother Mulld Hasan
Bushr('i in Kufa for forty days of

prayer and contemplation (Amanat, p. 163). He was the second believer in the
Béb, following Mulla

Husayn BushrU'i (ZARANDI, pp. 66-69; QATIL, p. 524; Amanat, p. 175, 212). The
Béb sent him to the

'Atabét, along with some of the other converts to his Cause, to proclaim the
manifestation of the Béb to

their fellow Shaykhis and to the leading Shi'i mujtahidin (ZARANDI, p. 87).
ZARANDI (pp. 87-92)

reports a few anecdotes related to Bastami's mission to the 'Atabét. Aga
Muhammad Mustafaibn Shaykh

Muhammad Shibl al-Baghdadi [henceforth, BAGHDADI], wrote a short biography of
the Bab and his

followers upon the urging of Mirza Abu'l-Fadl Gulpaygéani (Balyuzi, p. 60),
entitled "Risala amriyya"

(MacEoin, p. 18, 21, 71, 111). Balyuzi (p. 232) reports that BAGHDADI was
published in Cairo, along with

another booklet, and that no date is attached thereto. Balyuzi (pp. 60-61)
tranglates selected passages from

BAGHDADI to describe Mulla'Ali Bastami's mission to the 'Atabét, which
resulted in his arrest,

confinement, trial in Baghdad and transportation to Istanbul. Shoghi Effendi
cited BAGHDADI ina

footnote to ZARANDI (pp. 91-92, n. 1). Balyuzi has given a detailed account of
Bastémi's imprisonment

and trial, based on documentary records, including the dispatches which Major



Henry Rawlinson, the

British Political Agent in Baghdéd, addressed to Sir Stratford Canning, the
British Ambassador in Istanbul,

and to Lt.-Col. Sheil, the British Ambassador in Tihran (Balyuzi, pp. 61-68).
These events are described in

great detail and with careful documentation of sources by Amanat (pp. 211-238).
Amanat also depictsthe

conseguences of Bastémi's failure to convert many in the 'Atabét (pp.

251-254). ZARANDI (p. 91) gives

divers reports of Bastami's death; and YAHY A (p. 401) states that he was
poisoned and died in Badrali, on

his way to Istanbul. However, these accounts seem to be unreliable. Amanat (pp.
236-237), citing various

documents and the research of Fadil Mazindarani (p. 237, n. 192-194),

MacEoin (p. 236, n. 188) and

Momen (p. 237, n. 190-191), report that Mulla 'Ali Bastdmi was sentenced to
forced labor in the Ottoman

imperial naval yard in Istanbul, and that he died in confinement (Amanat, p.
237).
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Muhammad 'Ali Barfurtishi(48), Akhtind Mulla'Abdu'l-Jalil Turk(49),
Mirza'Abdu'l-Hadi(50), Mirza

Muhammad Hadi(51), His Honor Siyyid Husayn Y azdi(52), Mull4 Hasan
Bajistani(53), Mulla

(48)H§i Mulla Muhammad 'Ali Barfurashi, was a Shaykhi student in
Karbila who was named the eighteenth

Letter of the Living by the Bab (ZARANDI, p. 80). JADID (p. 92) stated that

his name was H§i

Muhammad 'Aliy-i-Hamzih (cited Shoghi Effendi, "The Dawn-breakers," p. 413, n.
1). Shoghi Effendi

stated that the Bab bestowed the title "Ismu'llahu'l-Akhar" (Last Name of

God) upon his eighteenth and | ast

Letter (Shoghi Effendi, "The Dawn-breakers," p. 684), while Balyuzi (p. 24)
affirmed that the Bab honored

him with the title "Quddus" (Most Holy). A prayer (Visitation Tablet) revealed
by the Béb for Barfurushi

and other martyrs of Shaykh Tabarsi (preserved in asingle manuscript in INBA
no. 64, pp. 1-53; cited in

Amanat, p. 184, n. 176) contains both of thesetitles. This prayer, if itis
authentic, was revealed after the

martyrdom of Bérfurashi, which took place in 1849. ZARANDI (p. 293) reported
that the appellation

"Quddus" was conferred upon Béarfurshi in a Tablet revealed by

Bahau'llah during the conference of

Badasht, in summer 1848. ZARANDI reports Mulla Husayn BushrU'i's account of



the Bab'swords to him

just prior to his departure for Mecca and Medina, in late summer 1844, in which
the Bab refersto his

chosen companion on the pilgrimage as "Quddus" (pp. 86, 96). Either Mulla
Husayn (or his chronicler,

ZARANDI) has substituted the later appellation "Quddus" for the Bab's actual
naming of his companion on

pilgrimage (and in this case the citation of the Bab's words is a paraphrase
rather than aliteral rendering), or

the Béb designated Barfurtshi as "Quddus" from 1844, in which case
Bah&du'llah reaffirmed the Béb's title

of "Quddus" in his Tablet written at Badasht in 1848. In any event, both the
Béb and Bahdu'llah referred

to the eighteenth Letter of the Living by thistitle "Quddus" from the time of
Badasht onwards (if not

earlier). Details pertaining to his birth, his education and conversion to the

Babi Cause; his accompani ment

of the Bab during his pilgrimage to Mecca and Medinain 1845, his
participation in the conference of

Badasht in 1848; his arrest and release from prison in Barfurush; his
participation in the defense of Shaykh

Tabarsi from the onslaught of government forcesin 1849; and his subsegquent
martyrdom are found in

ZARANDI (pp. 72, 130-143, 145, 179-183, 261, 265, 290, 292, 351-355, 367, 381,
410-413); in 'ABDU'L-

BAHA (pp. 18-19); in ZUHUR (pp. 406, 413, 408); KAF (p. 208); in SIPIHR (vol.
11, pp. 238); and in

FU'ADI (p. 74). A number of sources attest to the special devotion which
apparently characterized the

relationship between the Bab and Quddus, and his spiritual primacy among the
disciples of the Béb

(ZARANDI, pp. 430-431; 'ABDU'L-BAHA, p. 19; MU'IN, p. 63; ZUHUR, p. 418;
SIPIHR, val. 111, p.

238; KAZEM-BEG, vol. VI, p. 344n; Balyuzi, p. 150; Amanat, p. 241, n. 211). In
the Bab's "Kitéb al-

fihrist" (dated 21 June 1845, see MacEoin, p. 50), aletter to Haji Mulla
Muhammad 'Ali (# xi) islisted

(MacEoain, p. 51). While MacEoin did not indicate that this listed |etter has

been discovered extant, Mirza

Muhammad Mahdi Khan Zaim al-Dawlih, in "T&rikh al-Babiyya wa miftah
bab al-abwab" (Cairo:1903)

reproduced a letter from the Béb to Quddus (pp. 208-209) in the Persian
trandation of thiswork, by H§i

Shaykh Hasan Farid Gulpaygani (published in Tihran:1968; cited MacEoin, p.
97). Quddus is reported to

have written prolifically after his conversion to the Babi Cause in 1844,
according to the testimony of



Bahdu'lléh (Letter to Mulld'Ali Muhammad Sir§ Isfahani, published in
Ishrag-Khévari, "Maidih-yi

Asmani", vol. VII, p. 97); ZARANDI (pp. 353, 357); KAF (p. 139); JADID (p.
44); and ZUHUR (p. 407).

All of these sources are cited in MacEoin (pp. 105-106). Most of the writings

of Quddus seem to have been

lost or destroyed. Those which have escaped destruction are listed by MacEoin
(pp. 106-107), and consist of

severa letters preserved in ZUHUR (pp. 407-418), most of which are apparently
addressed to Mulla

Muhammad Hamzih Shari‘atmadar Mazindarani (MacEoin, p. 106). Also included
arethreelettersto

Mulla Saiid Barfurashi, known as Saiid a-'Ulamd (Amanat, p. 181, n.

163; p. 182, n. 169; p. 184, n.

178,179); three prayers composed for his companions (ZUHUR, pp. 426-430); and
two manuscripts sent by

MirzaY ahya (Subh-i-Azal)to Browne (currently British Library Or. 5110 and
Cambridge Browne

Collection F.43), and described by him in'A Catalogue and Description of 27
Babi Manuscripts, ("Journal

of the Royal Asiatic Society," vol. XX1V, 1892, pp. 483-487). ZARANDI (pp. 31,
70-72, 81, 86, 93-94, 96,

125-127, 129-147, 179-183, 261-266, 288, 292-299, 348-349, 351-359, 361, 363,
365-368, 377-412, 430-

432, 437-439) gives many details of Quddus' life. Some descriptive passages

are also found in Balyuzi (pp.

48-49, 69-75, 165-177), and in Amanat (pp. 176-188, 211, 241, 244-250, 255,
325-327, 353, 395, 429).
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(49)Ahmad Mulla'Abdu’l-Jalil Turk is not found in ZARANDI, in Balyuzi or in
Amanat. However, an

adherent of the B&b with a similar name is found — one of the Letters of the
Living islisted as Mull& Jalil-i-

Urami (ZARANDI, p. 80; Balyuzi, p. 27), and as Mull&'Abd al-Jalil Urdmi
(Urdubédi) in Amanat (p. 176)

— and thismay be the individual who isreferred to here. 'ABDU'L-BAHA (p. 5)
cites Mulla Jalil-i-Urami

as one of the teachers of the Babi Cause who traveled throughout Persia.
Sepehr Manuchehri reported that

the full name and place of birth of Mulla Jalil-i-Urimi isfound in ZUHUR
(volumeIl1). Amanat (pp. 167,

170, 176-180, 211-213, 250, 320, 349-350) gives some details regarding this
Babi. QASVINI (pp. 472) cites

Jalil-i-Urimi's account of the declaration of the B&b (Amanat, pp. 167,

170). Prior to becoming a student of

Siyyid Kézim, Mulla'Abd al-Jalil-i-Urdmi had belonged to an Ahl-i Hagq



community in Adhirbayjan

(Amanat, p. 180). Urumi was among the Babis assigned, apparently under the
leadership of Mulla'Ali

Bastami, to announce the appearance of the Qaim in the 'Atabat (Amanat, p.
211). QATIL (p. 511)

reported that Urdmi took an indirect approach, preferring to prepare his
listeners for the announcement,

rather than making the announcement itself (Amanat, pp. 213-214). QATIL (p.
519) also stated that Urdmi

won over Siyyid 'Ali Kirmani, who served as Siyyid Kazim Rashti's scribe,

to the Cause of the Bab

(Amanat, p. 250). Urami also travelled to Qazvin, whereit is reported that

he recruited a number of new

adherents to the Béb, according to Aga Muhammad Jawéd's notes, reproduced
in ZUHUR (p. 372; cited

Amanat, p. 349, n. 81). Sepehr Manuchehri has indicated that ‘Urimi' isa
foreshortened Persian word for

'Urimiyyihi' meaning, 'from Urdmiyyih', amajor city in western
Adhirbayjan. MacEoin reports (p. 191)

the existence of aletter written by the Bab to Mulla'Abd al-Jalil, and it
seems likely that this letter wasin

fact addressed to Mulla'Abd a-Jalil Urdmi, as no other Bébi with a

similar name has been identified.

(50)Mirza'Abdu’l-Hadi appears to be one of the names of Mirza Hadiy-i
Qazvini, son of H§i Mirza'Abdu'l-

Vahhab (Balyuzi, p. 27); Mirza Hadi, son of Mulla
'‘Abdu’l-Vahhab-i-Qazvini (ZARANDI, p. 80); and

Muhammad Hadi, son of 'Abd al-Wahhab Qazvini (Amanat, p. 320). Heis
denominated one of the Letters

of the Living by ZARANDI (p. 80) and Balyuzi (p. 27), but not by Amanat.
Balyuzi (p. 27) and Amanat (p.

320) aso report that he was a brother of Mirza Muhammad-'Ali Qazvini.
Balyuzi (p. 27) and Amanat (p.

176, 179, 298, 320) identify Mirza Muhammad-'Ali Qazvini as a L etter of
the Living. Balyuzi (p. 26) stated

that Mirza Muhammad-'Ali Qazvini was the brother-in-law of Tahirih .
ZARANDI (p. 273) refersto Siyyid

'‘Abdu'l-Hé&di as betrothed to Téhirih 's daughter, and as one of her
companions, as she traveled from

Karbilato Qazvin. He a so reports that Mirza Muhammad 'Ali, one of the

L etters of the Living was another

one of those companions (Ibid.). Amanat (p. 298) reported that Marziya
[Mardiya], the second daughter of

Téhirih married the son of Mulla'Abd a-Wahhab, a prominent Shaykhi leader
in Qazvin. He indicated

that the two sons of 'Abd a-Wahhéb Qazvini — Muhammad 'Ali and Muhammad



Hadi — became Babis

(Amanat, p. 320). Inasmuch as Siyyid 'Abdu’'l-Hédi has been identified in
ZARANDI as betrothed to

Téahirih 's daughter, and Mirza Hadi has been identified in ZARANDI as the
son of Mull&'Abdu'l-Vahhab

Qazvini; and as the husband of Mardiya, the second daughter of Téhirihis
described as the son of Mulla

'Abd al-Wahhdéb of Qazvin (in Amanat); and the sons of 'Abd al-Wahhab
Qazvini are called Muhammad

'Ali and Muhammad Hadi (in Amanat); and Mirza Hadiy-i-Qazvini is
caled the son of Hgji Mirza'Abdu'l-

Vahhab, and brother of Mirza Muhammad-'Ali (in Balyuzi and Amanat) — it
seems most likely that thisis

the same person who is identified as a L etter of the Living. Balyuzi states
that Mirza Hadiy-i Qazvini,

although a L etter of the Living, did not take an active part in the Babi
community, that he "taught the Faith

with caution” (Balyuzi, p. 27). ZARANDI (p. 162) states that Mirza Hadi was
summoned along with Mirza

Muhammad-'Ali Nahri and Mulla'Abdu'l-Karim Qazvini to meet with the Bab
at the home of H§ji Mirza

Siyyid 'Ali — hisformer guardian — shortly before the Bab was forced to
leave Shiréz for Isfahan.

According to Sepehr Manuchehri, ZUHUR (volume I11) reports Mirza Hadi
Qazvini refused to take part

in the campaign at Shaykh Tabarsi, and this source gives a clear explanation
of the exact relationship of

Mirza Hadi Qazvini and Tahirih, and the names of others with whom he
associated. According to Adib

Taherzadeh ("The Revelation of Bahau'llah,” volumelll, p. 145; and "The
Covenant of Bahdu'lldh,” p.

5), Mirza H&di Qazvini ultimately followed Mirza Y ahyéarather than
Bahau'llah. Sepehr Manuchehri

indicates that he made this choice in Adrianople (Edirne). MacEoin (p. 52)
cites aprayer written in reply

to questions from Mirza Hadi Qazvini and Mirza Muhammad 'Ali

Qazvini, listed in the Bab's "Kitéb al-

fihrist." He also lists aletter of the Bab to 'Abdu'l-Wahhab (MacEoin, p.
191), and this may be addressed to

Mull&'Abdu'l-Wahhab Qazvini.
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Bashir(54), Mulla Bagir Turk(55), Mulla Ahmad Abdal (56), with some
others(57). There [in the mosque

of Kufa] they occupied themselves with strange and surprising
austerities.(58)"

(51)Mirza Muhammad Hadi seems to have been the brother of Mirza Hadiy-i



Qazvini (Balyuzi, p. 27), the

son of Hgji Mulla'Abdu'l-Vahhdb (SAMANDAR, p. 15; cited by Shoghi Effendi,
"The Dawn-breakers," p.

81, n. 1; Amanat, p. 298); also named Mirza Muhammad -'Ali Qazvini
(ZARANDI, p. 81; Balyuzi, p. 26),

Mulla Muhammad 'Ali Qazvini (Amanat, p. 176), Muhammad 'Ali Qazvini
(Amanat, p. 179), and

apparently also Muhammad Hadi (Amanat, p. 326). He should not be confused
with Muhammad Hédiy-i-

Farhadi (ZARANDI, p. 284), who is aso referred to as Muhammad-Héadi (I1bid.,
pp. 284-285). All sources

agree that he was a L etter of the Living (ZARANDI, p. 81, 290-291; Bayuzi, p.
27, Amanat, p. 176, 179,

298). MacEoain (p. 52) cites a prayer written in reply to questions from Mirza
Muhammad 'Ali Qazvini and

his brother Mirza H&di, listed in "Kitab al-fihrist,” an early work of the

Béb which gives alist of hiswritings

up to 21 June 1845 (MacEoin, p. 50). Amanat reports that Mulla Muhammad 'Ali
Qazvini was one of the

group of Babis who was sent to the 'Atabat in 1844 (Amanat, pp. 211-212).
ZARANDI (pp. 291-293) and

Balyuzi (p. 168) write that MirzAa Muhammad 'Ali Qazvini participated in

the Badasht conference in 1848.

Amanat (p. 326) states that Muhammad Héadi took part in this conference, and
apparently heisreferring to

the same person.

(52)Siyyid Husayn Y azdi, was appointed one of the Letters of the Living
(ZARANDI, p. 80; Balyuzi, p.

27; Amanat, p. 176); and was aso known as "'Aziz" (venerable) (Balyuzi, p.
27; MacEain, p. 13), and

"Kéatib" (amanuensis, scribe) [Balyuzi, p. 27). Like so many of hisfellow
Letters, Siyyid Husayn Y azdi

had been a Shaykhi student prior to his conversion to the Babi Cause
(MacEoin, p. 12). ZARANDI

refersto Siyyid Husayn Y azdi in a number of passages (pp. 192-193, 212, 219,
227, 243-250, 252, 257,

507-509, 513-517, 629-631), most of which relate directly to his services as
one of the Bab's scribes,

which enabled him to be a constant companion to the B&b in hisjourneys and
his imprisonments.

ZARANDI (pp. 513-514) recounts that Siyyid Husayn Y azdi was with the Bab
until he was executed,

and that it was his wish to be martyred along with his Master (1bid., p. 630).
Such was Siyyid Husayn's

knowledge of the Bébi teachings that the Bab addressed a Tablet to Mirza



Yahya (lbid., p. 629) urging

him to seek enlightenment from this amanuensis. He was confined in the same
prison, the Siyah-Chdl,

as Bah4u'lléh, until his death (Ibid., p. 631). 'ABDU'L-BAHA (p. 27)
mentions Aga Siyyid Husayn, the

Béb's amanuensis but once, stating that he was found seated beside the Bab
after the latter's

disappearance following the first attempt at his execution. He was the
principal amanuensis of the Bab

(MacEoin, p. 12), and transcribed the "Bayan-i-férsi," the origina

manuscript of which is preserved in

the International Bah&i Archives (Balyuzi, p. 132; MacEoin, pp. 13, 182).
Only one other manuscript in

the handwriting of this scribe has been located, twenty-seven pages of the
"Kitab al-asma™ (MacEoin, p.

188). Balyuzi (pp. 27, 115, 118, 124, 129, 132, 146, 156) and Amanat (pp. 176,
178-180, 216n, 374, 381,

401, 405, 434) have referred to this noble figure in the early history of the
Bébi Cause.

(53)Mulla Hasan Bajistani was appointed one of the Letters of the Living
(ZARANDI, p. 80; Balyuzi, p. 27,

Amanat, p. 176). Amanat (p. 179) lists Mulla Bgjistani as one of those

L etters — along with Mirza

Muhammad Rawdih Khén Y azdi (ZARANDI, p. 80; Balyuzi, p. 27, Amanat, p. 176);
Mulla Khuda

Bakhsh Quchani, later named Mullad'Ali (ZARANDI, p. 80; Balyuzi, p. 27,
Amanat, p. 176); and Sda'id

Hindi (ZARANDI, p. 80; 'ABDU'L-BAHA, p. 5; Balyuzi, p. 27; Amanat, p. 176) —
who were inactive

Babis or who defected from the Bébi Cause. Balyuzi (p. 27) reports that

Mulla Hasan Bgjistani became

estranged from the Babi Cause after the martyrdom of the Bab until he

attained the presence of Bahau'llah

in Baghdéad; thereafter he was confirmed in his faith, and ultimately became a
Bah&i. MacEoin (p. 191)

notes the existence of aletter written by the Bab addressed to Mulld Hasan
Bajistani.

(54)Mulla Bashir is not mentioned by this namein ZARANDI, 'ABDU'L-BAHA,
Balyuzi, Amanat or

MacEoin. Bashir is a proper name and means "messenger of good news" in Arabic
(Steingass, p. 190). In

ZARANDI (p. 590) we find Mulla Bashi, also known as Mulla lbrédhim, who

was martyred in Sultan-

Abéd. Bashi is a Persian word derived from bésha, meaning "governor of a
province, counsellor of state,



great lord; also sometimes the gradn vazir; akind of falcon, a hawk"
(Steingass, p. 147). The Bébi named

Mulla Béshi related to Nabil Zarandi his memories of Siyyid
Basir-i-Hindi (ZARANDI, pp. 588-590).
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While no other references to Mulla Béshi have been found in the sources
consulted, there are afew

more to Siyyid Basir-i-Hindi in ZARANDI (pp. 588-590). ZARANDI (p. 589)
states that Siyyid Basir-i-

Hindi learned of the Babi Cause in the city of Mooltan (at that time a city

in India, now in Pakistan),

from Shaykh Said-i-Hindi, one of the Letters of the Living. JADID (pp.
245-246) reported that Siyyid

Basir-i-Hindi was from India, blind from the age of seven, and that he first
heard of the Bab in Bombay

(cited "The Dawn-breakers," pp. 588-589, n. 1). KAF (pp. 255-258) refersto a
blind SUfi from India

named Siyyid Basir-i-Hindi who became a Babi, and who subsequently traveled
to Gilan, Anzali,

Qazvin, Tihran, Kashan, and Nar, in which last-named location he spent four
months in the company

of Bahau'lléh, of Vahid (whom MacEoin supposes to be MirzaY ahya), and

of anindividua

denominated "Nugtatu'l-K&f" and who is allegedly the author of this history of
the Bébi Cause (cited

MacEoin, pp. 150-151). All three of these sources (ZARANDI, JADID and KAF)
report that Siyyid

Basir-i-Hindi was blind and of Indian origin. According to ZARANDI, there
were three distinct

followers of the Bab who were of Indian birth — Shaykh Said-i-Hindi, one

of the Letters of the Living;

Siyyid Basir-i-Hindi; and the Sufi "darvish" (renunciate) named

"Qahru'lldh" (Force of God), whois

described in ZARANDI (pp. 305-306), ZUHUR (volume 111), and Balyuzi (p. 137).

(55)Mulla Béaqgir Turk seemsto be theindividua called Mulla
Bégir-i-Tabrizi (ZARANDI, p. 368;

Balyuzi, pp. 27, 151, 168, 174; Amanat, p. 212, n. 7, p. 284, p. 383); Mulla

Béagir (ZARANDI, pp. 504-

505; '"ABDU'L-BAHA, p. 25); Mulla Muhammad Béaqir Tabrizi (Amanat, pp. 176,
178, 306); and

Muhammad Baqgir Tabrizi (Amanat, p. 179). Balyuzi has explained that the
individual referred to as

Mulla Bégir in the story related by these two sourcesis Mulla

Baqgir-i-Tabrizi (p. 151). One of the

participants in the Badasht conference was Mulla Bégjir-i-Tabrizi (Bayuzi,



p. 168). This Letter of the

Living traveled with Bahau'lldh, with H§ji Mirza Jani Kashani and

Mirza Y ahyd, intending to join the

other Babis at Shaykh Tabarsi; that they were detained and imprisoned, and
eventually permitted to

return to Tihran but not to proceed to Shaykh Tabarsi (ZARANDI, pp. 368-376;
Balyuzi, p. 174). A

couple of passagesin MU'IN are based on first-hand statements by Mulla Béqir
Tabrizi (cited in

MacEoin, p. 176). ZUHUR (pp. 20-22) published a letter from the Bab to Mull&
Bégir Tabrizi (cited

MacEoin, p. 95). According to Sepehr Manuchehri, this letter was published in
KASHF ("Kashf a-

Ghitd," the history begun by Mirza Abu'l-Fadl Gulpéaygani and completed

by Siyyid Mahdi

Gulpaygéni) rather than in ZUHUR. ZARANDI (p. 504-505) relates that forty
days before the Bab was

summoned to Tabriz, he entrusted all his Tablets and other documents, his
pen-case, seals and agate

rings, gathered together in a coffer, to Mulla Bagir, who was instructed to

take these to Mirza Ahmad,

the Bab's amanuensis, along with aletter instructing him to convey them to
Bahau'lldh in Tihran. KAF

(pp. 238-245) alleges — in a passage which has only been found in the
manuscript version of this history

that once belonged to A.L.M. Nicolas and is now in the Biblioteque Natonale de
Paris— that all of

these items were sent to Mirza 'Y ahya Subh-i-Azal (cited by MacEoin, p. 24,

n. 79). Thisreport in KAF

isin conflict with the account in "God Passes By" (p. 167) in which Shoghi
Effendi states that on 22

Shavval 1282 A.H. Bahdu'llah instructed his brother, Mirza Mus4, known

as Agéy-i-Kalim ("The

Dawn-breakers,” Ixiii) while they were residing in Adrianople and shortly after
a permanent separation

was effected between the household of Bah&u'lléh and that of his

half-brother Mirza 'Y ahy4, to deliver

to Mirza Y ahya"certain relics he had long coveted, such as the seals,

rings, and manuscripts in the

handwriting of the Bab..." Muhammad Bégjir was also the name of Mulla Husayn
BushrU'i's nephew, as

found in ZARANDI (pp. 50-55, 69). Other Babis with similar names were: 1)
Mirza Muhammad Béqir-

i-Qaini (Balyuzi, pp. 56, 175) who is also called Mulla Muhammad Bagir
Q4&ini (Amanat, pp. 273-275,

279) and Harati (Ibid., p. 279, 458); and 2) Mulla Muhammad Q&ini, known as
Nabil Q4ini, Mulla



Muhammad Bégir Q4ini's nephew (Amanat, p. 279, n. 160), also called
Fadil-i Q&aini (MacEoin, p.

130), Aga Muhammad Fadil-i Q&ini and Nabil-i-Akbar (MacEoin, pp. 160,
268). 'Abdu’l-Bahaincludes

abiography of Nabil-Q&ini (Nabil-i-Akbar) in "Tadhkirat al-Wafa™ (pp.
49-54 of the English trandation

entitled "Memorials of the Faithful™). Other sourcesfor hislife are listed by
MacEoin (p. 160, n. 23),

including: Ishraq Khévari, "Ganj-i shayigan" (Tihran:1967-1968, pp.
141-144); Fadil-i Méazindarani,

"Asrér d-ath&" (Tihran:1972-1973, vol. 5, pp. 12-15); and 'Azizu'llah
Sulaymani, "Masabih-i hidayat"

(Tihran:1947, vol. 1, pp. 275-350). 3) Aga Muhammad Bégir-i-Tihréni, a
merchant, brother of

Mushiru't-Tujjar (a Bébi martyr) and the transcriber of a chronicle composed
by Mirza Luft-'Ali Shirazi

on the Babis at Shaykh Tabarsi (Balyuzi, pp. 239-240; MacEoin, p. 215, n.
12).
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Indeed, after the death of Siyyid Kazim Rashti, which took place in 1259(59),
his disciples, after

spending forty days(60) at Kufa, set out throughout the Muslim world to find
his successor. Hence

(56)Mulla Ahmad Abda (Amanat, p. 99), was aso known as Mulla
Ahmad-i-lbdd-i-Maréaghi'i (ZARANDI,

p. 80; Balyuzi, p. 26; MacEoin, pp. 83, 95, 178); Ahmad Abdd Maréghihi
(Amanat, p. 179); and Mulla

Ahmad Abda Maraghihi (Amanat, pp. 176, 178, 181 n. 161, 285). Heis
identified as a L etter of the Living

by ZARANDI (p. 80), Balyuzi (p. 26), Amanat (pp. 99, 176), and MacEoin (p. 83).
Balyuzi (pp. 131-132)

cites aletter written by Mulla Ahmad-i-I1bddl, probably to one of the uncles

of the Bab, which asserts that

the Russian government, like the Persian government, was afraid of the immense
popularity of the Babi

Cause. MacEoin (p. 95) cites aletter of the Bab addressed to Mulla Ahmad

Ibdal [Maréghi'i], published in

ZUHUR (pp. 53-54). "Téarikh-i amri-yi Adhirbayjan," by AgaHaydar 'Ali

Uskd'i (cited by MacEoin, p.

178) is amanuscript history of the Babisin Adhirbayjan which contains a
biography of Mulla Ahmad Ibdal

Maraghali.

(57)Nicolas speaks of other Shaykhis who accompanied the ones he listed to
their "i'tik&f" (retreat) in the



mosque of Kufa. Amanat reports (p. 163, n. 75) that thereis no complete

list, but that more than sixteen

have been identified by compiling names from varied sources. ZUHUR and SIPIHR
list new names, and

MU'IN cites more than forty individuals, women among them, notably including
Qurratu'l-'Ayn Téhirih

(cited in Amanat, p. 163, n. 75). However, no historian to date has identified

all of the participantsin this

spiritual exercise.

(58)The austerities practiced during the "i'tikéf" are described generally as
"prayers and contemplation”

(Amanat, p. 163), while Qurratu'l-'Ayn speaks of "prayers and asceticism™ in a
"Risdla" (cited Amanat, p.

164, n. 85). While Amanat does not detail these practices, it is evident that

the Shaykhis engaged in certain

exercisesin order to prepare themselves, both spiritually and physicaly, for
the journey ahead, ajourney

which they all believed would ultimately lead to the discovery and recognition
of the One promised by their

deceased master, Siyyid Kézim Rashti. For many if not all of these Shaykhis,
this new master was the

"Sahib al-Zaman," the Imam Mahdi, the Qaim. A journey of more momentous
import could scarcely be

imagined. They were preparing themselves to leave the valley of search (to
employ a metaphor from

Faridu'd-Din 'Attar's "Mantiq ut-Tayr"), to enter the valley of passionate

love for they could not imagine a

more intense passion than to be united with the Promised One of God. And the
"hudhud" (hoopoe) who led

them to this valley of love was Mulla Husayn Bushrd'i.

(59)Siyyid Kézim Rashti passed away, according to ZARANDI (p. 45) "on the day
of 'Arafih, in the year

1259 A.H." MacEoin states (p. 47, n. 19) that 'Arafih 1259 is 9 Dhu'l-Hijja
1259 (31 December 1843).

Amanat (p. 153, n. 2; p. 168, n. 97) and MacEoin (pp. 46-47, n. 19) have
reported that his death took place

on 11 Dhu'l-Hijja 1259 (2 January 1844), based on QATIL (cited in ZUHUR, p.
509); FIHRIST (val. I, pp.

122, 159); chronograms reproduced in "Makarim al-Athér dar Ahval-i Rijél-i
Daurih-yi Qgjar," by

Muhammad 'Ali Mu'allim Habibabadi (Isféhan:1958, vol. I, p. 220); a

letter of the Bab from Mah-Ku to his

uncle Hgji Mirza Siyyid 'Ali, Khadl-i-A'zam (reproduced in ZUHUR, p.
223-225, 264; also INBA, n. 58, pp.

160-162), in which he states that Siyyid Rashti died nineteen days before the



commencement of revelation

— which began at the start of the year 1260 — and 1 Muharram 1260
corresponds to 22 January 1844

according to Shoghi Effendi in "The Dawn-breakers' (p. 47, n. 2), twenty days
after 2 January; and a

"tawqi" (ordinance) authored by the Béb (cited in H§i Husayn Quli Jadid
a-lséam, "Minhgj al-Talibin fi al-

Radd 'ala a-Firgaal-Hélika al-Bébiya" (Bombay:1902, pp. 101-104; cited
Amanat, p. 168, n. 97).

(60)The "i'tikaf" (retreat) of forty days mentioned hereis atraditional
observance in Islam which may owe

its origin to Jewish and Christian mysticism. In the "Tanakh" (Hebrew Bible),
there are forty day cycles

recorded in connection with the flood (Genesis 7:17); the days of embaming of
the patriarch Jacob by

his son Joseph (Genesis 50:3); the falling of the manna and wandering in the
wilderness of the children of

Israel (Exodus 16:35, Numbers 14:34); the giving of the law to Moses on Mount
Sinal (Exodus 24:18);

Elijah's period of fasting (First Book of Kings 19:8); the grace period given

the city of Nineveh (Jonah
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they sought a person superior, or at least an equal to their deceased master.
Before separating,

many of them promised to inform each other of the happy success of their
investigations, in the

event that any one succeeded in finding the one whom the Qur'an and Siyyid
Kézim had

promised to them. Among these seekers, three were united by an indissoluble
friendship: these

were Mulla Husayn Bushrd'i, Mugaddas Khurasani and Mulla'Ali
Gawhar(61).

Bé&bi tradition indicates that two years passed between the day on which

Siyyid 'Ali Muhammad

left Karbild and the day on which he announced to the world the mission with
which he had been

invested; that would bring us to the year 1258, and before the death of Kazim.
But if we reckon

that he arrived at the holy places at the end of his nineteenth year or perhaps

in the midst of his

twentieth year, then we are obliged to recognize that he must have sojourned in
Karbilafor two

3:4); and a prophetic period (found in Ezekiel 4:6 and 29:11). In the Gospels,
the fasting and retreat of



Jesus in the wilderness is forty daysin length (Matthew 4:2). The employment
of this spiritual exercisein

Islamic mystical practice, in the SUfi "tariga" (order) has been fully

detailed in many publications, and

need not be repeated here. That this retreat was not restricted to Sufisis

evident from its employment by

the Shaykhis, inasmuch as Shaykh Ahmad Ahsdi and Siyyid Kézim Rashti were
actually hostileto

many SUfi practices and beliefs. Nor was this adopted by the Shaykhis merely
as an extraordinary

measure, because of the passing of their leader, Siyyid Kézim Rashti. Based

on various sources (p. 163,

n. 77), Amanat notes that the Shaykhis used "i'tikaf...as ameans for

exploring the truth by abstinence

from all desires and destruction of falsehood" including "devotion, nightly
vigilance, and fasting" (p.

163). He likewise asserts that Shaykh Ahmad, Siyyid Kézim and Mull& Husayn
are reported to have

undertaken such retreats (Ibid.). Quddus also practiced "i'tik&f" once he

became a student of Siyyid

Kazim (Amanat, p. 182). Mulla Muhammad Hamzih Shari‘atmadér (d. 1281/1864),
a student of

Shaykh Ahmad (Amanat, p. 97), undertook the "i'tik&f" in the "magjid" of

Kufa on the advice of Shaykh

Ahmad (according to sources cited in Amanat, p. 98, n. 130 and p. 100, n. 145:
ZUHUR, pp. 134-135;

MURTADA, pp. 140-175; 'Abd a-Karim Shari'atmadariyan, " Sharh-i
Zindigi-yi Mulla Muhammad

Hamzih' Shari'atmadar,” citing "Asr&r a-Shahada' by Muhammad Hamzih'
Shari'atmadar,"

manuscript in INBA 1009D). The forty day sojourn of agroup of Siyyid Kézim's
disciplesin Kufa,

immediately following hisfuneral, is mentioned by Balyuzi in a single sentence
(pp. 15-16). Amanat, as

we have seen, devotes afew pagesto this"i'tikaf" (pp. 163-166, 177, 344).
Abu'l-Qasim Afnan (pp. 59-

60) mentions only one "i'tiké&f", that of Mulla Husayn in amosgue in Kafa

prior to histraveling to

Shiraz, right after the passing of Siyyid Kézim Rashti.

(6L)Mulla'Ali Gawhar is probably Mirza Hasan-i-Gawhar, who is described as
one of the students of Siyyid

Kazim and "exceptionally corpulent” in ZARANDI (p. 39). Mirza Hasan-i-Gawhar
receives considerable

attention in Amanat (pp. 62, 69, 154-155, 160, 165n, 219, 228-231, 247n, 263,
299-300, 306, 309).

According to Amanat's findings, Mirza Hasan-i-Gawhar, a long-time student of



Siyyid Rashti, and

appointed by him as caretaker of his disciplesfor the first forty-five days

after his passing, attempted

unsuccessfully to attract the Shaykhisto his own leadership, and opposed the
Béb and hisfollowers. Abu'l-

Qasim Afnan (p. 77) refersto thisindividua as Shaykh Hasan-i-Gawhar. Sepehr
Manuchehri has pointed

out that the friendship reported by Nicolas between Mirza Hasan-i-Gawhar and
Mulla Husayn-i-

Bushru'i is highly debatable. Certainly, the sources consulted for this study

do not confirm such a

friendship. Manuchehri indicated that Gawhar may have become preoccupied with
setting up hisown

leadership and come to view Mulla Husayn as a threat to his position among the
Shaykhis, refusing to

travel to irén with him. On the other hand, Manuchehri states that a

friendship between Mull4 Sadiq

Khurasani and Mulld Husayn Bushrd'i is confirmed by a multitude of

sources. The Béb listed aletter to

Mulla Hasan Gawhar in "Kitab al-fihrist" (cited MacEoin, p. 51); however,

this letter does not seem to have

survived.
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and a half or three years(62), because he was not yet twenty-five years of age
on the 5th of Jaméadi
al-Akhar of the year 1260(63).

(62)Nicolastrandates I'TIDAD: "He spent in this way two years (in Karbila)."
And SIPIHR: "He remained

there for two years." Please see footnotes (23) and (27) for other reports
regarding the duration of the Bab's
sojourn in Karbila

(63)Please see footnote (1) this Chapter for the birth-date of the Béb, and
his age at the time of his declaration.

The date of that declaration was appparently established by the Bab himself in
"Bayéan-i-farsi," véhid I1: bdb

7, verse 30, which istrandated by Shoghi Effendi, based on the manuscript in
the hand of Siyyid Husayn

Y azdi, the principal amanuensis and companion of the B&b ("The
Dawn-breakers," p. 61, n.1):

"The beginning thereof was when two hours and eleven minutes [had passed] from
the evening

preceding the [day of the] fifth of Jaméadiyu'l-Ul4, 1260 [A.H.], whichis

the year 1270 of the

mission [of Muhammad]."



This verse was translated by Habib Taherzadeh, with the assistance of a
committee at the Bah&i World

Centre (" Selections from the Writings of the Béb," Haifa:1978, p. 107) as
follows:

"the beginning of which was when two hours and eleven minutes had passed on the
even of thefifth

of Jumadiyu'l-Avval, 1260 A.H., which isthe year 1270 of the Declaration of

the Mission of

Muhammad ."

The same passage is tranglated by A.L.M. Nicolas ("Le Beyan Persan," tome
1:1911, p. 69):

"C'est cela ce que Dieu a promis dans le Qoran et le commencement (de ce
jugement dernier) est a

deux heures onze minutes de lanuit du 5 Djemadi el ewel de I'annee 1260 qui

est I'annee 1270 a

dater du jour ou fut suscite Mohammed. C'est a cet instant meme que commence le
jugement

dernier du Qoran qui auralieu jusqu'au coucher de I'arbre de la Verite."

An English trand ation of this passage reads as follows:

"Thisisthat which God promised in the Qur'an and the beginning (of this
final judgment) is at two

hours and eleven minutes [after the setting of the sun] in the night of the 5th
of Jamédi al-Awal in

the year 1260 which isthe year 1270 dated from the spiritual awakening of
Muhammad . It isat

this very instant that the final judgment of the Qur'an begins, which will
take place until the setting

of the Tree of Reality."

In his"Summary of the Persian Bayan" ("' Selections from the Writings of E.G.
Browne," p. 330), Browne

states, in his summary of the contents of vahid I1: bab 7 of

"Bayan-i-farsi," "the beginning of this

Manifestation of the Bayan was when two hours and fifteen minutes had passed
from the even of Friday the

fifth of Jumadall-Ula A.H. 1260...which isthe year 1270 of the Call". It is
apparent that the manuscripts of

"Bayan-i-farsi" consulted by Browne contained an alternate number of minutes
after sunset from the

number cited in trandlations of other manuscripts by Shoghi Effendi, Habib
Taherzadeh and Nicolas.

MacEoin (p. 42), Amanat (p. 170, n. 107) and Browne (in Note C, pp. 222-226, to
'‘ABDU'L-BAHA) base

their dating of the Bab's declaration on this verse alone. Balyuzi does not

cite any authority for this date (pp.



17, 22).

Browne a'so cites "Bayan-i-farsi," vahid VI: bab 13 (in Note C, pp.
222-226), and his summary reference to

this verse reads (" Selections,” p. 383): "Had its maturity been at two hours of
the night of Thursday the fifth

of Jamédi'ul-Awwal it would not have appeared five minutes later." Nicolas
tranglation of this passage

follows (tome 3:1913, p. 128):

A Prophet in Modern Times 46

"Et s cette perfection eut ete atteint a deux heures de la nuit du cing
Djemadi €l ewd, la
manifestation n'aurait pas eu lieu cing minutes plus tard.”

An English tranglation of this verse indicates that the text isidentical to
that cited by Browne:

"And if this perfection had been attained at 2 hours of the night on the 5th
Jamadi al-Awwal, the
manifestation would not have taken place five minutes later.”

Nicolas states (Chapter 1) that the day and time of the Bab's declaration was
5 Jaméadi al-Akhar 1260 at 2

hours and 5 minutes of the night (after sunset), which he calculates as 11 June
1844, without citing any

evidence in support of this specific timing. According to the authorities
earlier cited for calculating

Gregorian from Hijra dates, 5 Jamadi al-Akhar 1260 actually corresponds to 2
June 1844. It seems very

peculiar that Nicolas would have reported the Bab's declaration for this date
and time, when his trandlation

of "Bayan-i-farsi" contains a specific verse wherein the Bab establishes

his declaration for an altogether date

and time ("Le Beyan Persan,” tome 1:1911, p. 69). We might suppose that Nicolas
may not have been

apprized of this verse at the time that " Seyyed Ali Mohammed dit le Bab" was
published (1905), six years

before the publication of the first volume of histranslation of the
"Bayéan-i-farsi" (1911). However, Nicolas

attests that his trandation of "Bayan-i-farsi" was first effected in 1889

("Le Beyan Persan,” tomel, p. i, n. 1),

six years before the publication of "Seyyed Ali Mohammed dit le B&b."
Furthermore, when he essayed a

rendering of 5 Jamadi al-Awwal 1260 from "Bayan-i-farsi" (vahid I1: bab

7), in hisrendering of this Hijra

date to its Gregorian equivalent, he made a faulty calculation — he makesiit
out to be 12 May 1844 rather

than 22/23 May 1844 ("Le Beyan Persan,” tomel, p. 69, n. 2).



Asfor the copy of "Bayan-i-farsi" used by Nicolasin preparing his

trangation of that work, according to

MacEoin (p. 182), it has not been located. Only one of the three manuscripts of
"Bayén-i-farsi" that Nicolas

is known to have possessed has been located, and this copy isin the
International Bah&i Archives. Two of

the three manuscripts, including the one he used to prepare his trandation,
were written in the hand of

Mirza Y ahya (MacEoin, p. 182). Asin the case of the Bab's date of birth
[please see note (1)], it appears that

Nicolas' calculations are not trustworthy. Aswe have noted, all of the extant
manuscripts of "Bayan-i-farsi"

which have thus far been studied, including one of those used by Nicolasin his
trangation, yield the date

cited by Shoghi Effendi, Browne, Amanat, and MacEoin as that of the declaration
of the Bab. Inasmuch as

all of the manuscript copies of "Bayan-i-farsi" have yet to be compared,

this date might be regarded by some

astentative, if based exclusively on the text of "Bayan-i-farsi."

Of the early chronicles, the only one which gives adate for the Bab's
declaration isZARANDI (p. 61), and

herein it is stated that this event took place on "the eve preceeding the
sixty-fifth day after Naw-RuUz, which

was also the eve of the sixth day of Khurdad, of the year Nahang." If Naw-RUz
fell on 20 March in the year

1844, then 23 May would have corresponded to the sixty-fifth day after
Naw-RUz, and the eve preceding

that day would have fallen on 5 Jamédi al-Ul4). SIPIHR stated that Naw-RUz
1260 fell on the 29th day of

Safar of the Hijra calendar, and this corresponds to 20 March 1844
(www.unizh.ch/ori/hegira.html).

It should be noted that the declaration of the Bab was by no means the
beginning of his revelation of verses.

As has been noted earlier, the Bab, according to his own statement, prefixed

to "Tafsir Suratu'l-Bagara,”

began this work in the month of Dhu'l-Qada 1259 (November-December 1843), some
six months prior to

his declaration (MacEoin, p. 46, 47). In aletter written from Mah-Ka to his
uncle Hgji Mirza Siyyid 'Ali

(manuscript in INBA, n. 58, pp. 160-162; reproduced in ZUHUR, pp. 223-225,
264), the Béb stated that

his revelation of verses began with the commencement of the year 1260 (1
Muharram 1260 corresponds to

22 January 1844 according to "The Dawn-breakers,” p. 47, n. 2). A similar
statement isfound in a"tawqi™

(ordinance) by the Bab cited in Hji Husayn Quli Jadid al-Islam, "Minh§



al-Taibin fi a-Radd 'ald al-Firga

al-Hélika al-Bébiya' (Bombay:1902, pp. 101-104). Both of these sources are
cited in Amanat (p. 168, n. 97).

Another date is associated with the onset of this revelation, found in "Kitéb
al-fihrist", which isinternaly

dated as written on 21 June 1845 (INBA 6003C, p. 286 and INBA 4011C, p. 63;
cited in MacEain, p. 43):

"the first day on which the spirit descended into his heart was the middie
[i.e., thefifteenth] of the month of

Rabi' al-Akhar."
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This calculation agrees perfectly with Babi tradition and invalidates the
Muslim legend(64) which

alleged that Siyyid 'Ali Muhammad was present in Karbil& at the time of the
death of Rashti, that

he was seen there with a number of the disciples of the deceased master, and
that after certain

portentous events — destined to appeal to the imagination of the vulgar —
they all went together

to Meccato fulfill there the prophecies announcing that the Imam Mahdi must
come forth from

the holy city, raising the bared saber and calling the people to the one true
God. Thiscomic tale

does not tally with what we positively know about the history of the various
persons who were

entangled in this tragedy.

Another question must also be examined here — the lack of instruction of the
Béb. All the authors,

whether Muslim or B&bi affirm that Siyyid 'Ali Muhammad did not learn
Arabic(65). Alone, the

author(66) of "Qisas a-'Ulamd" writes: "When | wasin Karbila | went to the
class of Siyyid Kézim.

Mirza'Ali Muhammad came there with everything needed for writing, and wrote
down all that

the professor said.” | am willing to believe this; but if our hero were capable
of following such a

class, of being interested in it and of taking notes, why does he represent him
to us afterwards, in

the famous gatherings of Isfahan(67) and Tabriz(68), more ignorant than a
child, more fearful than a

Nicolas (in Chapter Two), states that this verseis found in "Kitab
al-haramayn" but MacEoin explains that

Nicolas copies of "Kitab a-fihrist" and " Sahifa baynal-haramayn” ("Kitab
al-haramayn") were intermixed.

Nicolas writes of the interpolation of the two in his bibliography for " Seyyed



Ali Mohammed dit le Bab" (pp.

47-48). Amanat (p. 168, n. 98) seems to confuse the issue, by supposing that
"Kitéb a-haramayn" was a

separate book, written later than " Sahifa baynal-haramayn." MacEoin's
explanation appears to be the most

sensible based on the available evidence. "The Dawn-breakers® (p. 62, n. 1)
reproduces Nicolas' reference,

but seemsto tie it to the date of the Bab's declaration. Furthermore, it

should be noted that Nicolas

calculated 15 Rabi al-Awwal 1260 to correspond to 24 March 1844, and according
to our date conversion

website (www.unizh.ch/ori/hegira.html), this Hijra date would fall on 4 April
1844, as attested also by

Amanat (p. 168). It appears that, once more, Nicolas was confused in his
rendering of dates.

(64)Nicolas writes, with regard to the Muslim chroniclers, like SIPIHR and
I'TIDAD: "Certain Muslim

traditions claim however that Siyyid 'Ali Muhammad was found in Karbila at
the time of the death of

Siyyid Kézim Rashti. According to them he there and then claimed to his
[teacher's] succession and went to

Kufa with the principal students of the deceased. There, after forty days of
fasting and prayer, he was

recognized in this quality [of successor]. It was in thisway that he claimed

to be the intermediary between

men and the Imam Mahdi. | must say that the book "Nugtatu'l-K&f," which |
persist in attributing to Mirza

Jani, seems to confirm this tradition because he also claims that his Master
would have declared himself at

Kufa, if the population had been prepared to recognize him, and that it is
because of the lack of readiness of

the Muslims, that the order of God underwent a delay; the Bab declared himself
later, at Mecca. But for

many reasons, | consider the "Nugtatu'l-K&f," as lightly suspect in certain of
its parts." Please see footnotes

(23) and (27) for the sources pertaining to the Bab's sojourn in the 'Atabét.

(65)Nicolastrandates I'TIDAD: "At the start of hislife, he occupied himself
with acquiring the Persian

sciences, but he learned only the elements of Arabic." Please see footnote (8)
for more details regarding the
education of the Bab.

(66)The author of "Qisas al-'ulama™ is Mirza Muhammad ibn Sulayman
Tunkabuni, and we have
designated this source as TUNKABUNI.



(67)Here reference is made to the examination of the B&b's claims in the city
of Isféhan (see Chapter Two).

(68)Here reference is made to the interrogation of the Bab by a group of
Muslim clergy in the city of Tabriz

(see Chapter Four).
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sheep, and finally, incapable of conjugating even the most simple Arabic verb?
He who wishesto

prove too much, proves nothing at all; all these contradictions show
nothing...but the bad faith of

the Muslim authors(69).

We are therefore in the presence of an almost general affirmation of a
virtually universal

agreement, that the Bab did not even study the rudiments of Arabic grammar;
furthermore, he

says so himself(70):

"Learn from me my order on the subject of my Remembrance.

"In truth, the spirit has aided it in every thing with the permission of God,
and in truth
there is no other god but God, the Powerful, the Beloved.

"Hence, when the age of this young man arrived at the moment in whichiitis
obligatory to

study the sciences, in truth We made him succeed in the "Jaziratu'l-Bahr"
according to the

tradition of Muhammad, Prophet of God in the past. And he learned nothing of
your

sciences from any of you. In truth! Hisrelationship to this science was as if
he had just been

born of his mother; he was a stranger on this path. He was Ahmad, from the
atoms of the

Prophet of God, which were the science of God."

How then to explain his prodigious literary production? The answer to thisis

of the greatest

simplicity. For the Babis, the Bab being a Prophet, what happened to him is

what took place to

Muhammad, which we(72) admit for the apostles: the descent of the Holy Spirit
taught all languages

to them; it was God Who spoke by the mouth of the Arabian Prophet — the three
cases are

identical, and with him who has faith no discussion is possible.

The Muslims, for their part, smply say that the Bab had collaborators, and |
regret to have found



Europeans expressing the same opinion. First of al, thisaffirmation is
contrary to historical truth,

which isagrave error. We see, during the course of this story, the Bab
beaten, pursued,

(69)Nicolas writes. "l am very well aware that Mr. de Gobineau (Joseph Arthur,
le Comte de Gobineau,

author of "Les Religions et les philosophies dans I'Asie Centrale,” Paris:1865)
is, himself aso, of the opinion

that the Arabic of Siyyid'Ali Muhammad isaafaulty Arabic, but | question
the judgment of our [French]

former minister at Tihran, who did not know aword of this language, nor of
Persian, which does not

restrain the practice of attaching the title of "scholar” to his name. Scholar

at agood price, for his book,

"Religions and philosophiesin Central Asia’ — which is mistakenly taken as
an original work — is nothing

other than a very eloquent translation, but sometimes faulty, of the
"Nésikhu't-Tavérikh" [SIPIHR] made

not by the author, but by a [Persian] Jew who knew alittle French named
Lalezar, and who was the

professor of Mr. de Gobineau. As for the translation of the Arabic book of the
"Precepts' (the Bayan, so says

Mr. de Gobineau, which should suffice to denote hisignorance), | forewarn the
reader that it is two-thirds

incomprehensible and that the last third says exactly the opposite of the
[orgina Arabic] text itself." Suffice

it to say that Nicolas was not fond of M. de Gobineau! Please see the
Introduction to this volume for more

details. While the reference is not so very obvious, it appears that Nicolas
thought it ironic that Gobineau

should have employed a Jew to make his tranglations for him, inasmuch as
Gobineau was a vociferous

exponent of the racist doctrine which would consign the Jewish people, anong
many others, to the waste-

bin of history.

(70)Nicolas does not give the source for this quotation from the Bab's
Writings.

(72)Nicolas here assumes that his readers are Christians, and inasmuch as most
were fellow francophones,

French men and women, his assumption would have been bonified.
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imprisoned in solitary confinement, and his pen does not stop. Secondly, which
one of hisdisciples
would have pandered their works under his name, and why would he do so? To flee



aterrible

responsibility, for there could be no other reason. But when do we seein the
course of thisstory a

single one of hisfollowers who hesitated — for even one second — before
facing the consegquences

of his actions? And what consequences! Death by torture. To hide from death, in
order to throw

oneself in its direction through another door would be to singularly resemble
the one who jumps

into the river to avoid being moistened by the rain.

There are therefore but two hypotheses to advance: either Siyyid 'Ali Muhammad
learned Arabic

during his sojourn of two or three yearsin Karbila, but then this would have
been known, and the

Muslims would not affirm that he did not learn it(73); or one must admit the
reality of a

phenomenon the causes of which escape our comprehension.

Finally, and to finish with this question, being myself incapable of
appreciating the Arabic of Siyyid

'Ali Muhammad, and to relate it — to his advantage or to his detriment —
to that of the

"Qur'an", | solicited the opinion of an Arabist of the highest standing, His
Excellency Shams al-

Din Bey, the Ambassador of the Sublime Porte(74) in Tihran, asking him to
please tell me, leaving

aside all question of religion, what he thought of the language of the Bab. He
declared to me with

much warmth and sincerity that he found it very beautiful, very elevated,
sometimes faulty, but of

agreat poetry and of a perfect eloquence.

Thiswas exactly the view of Mr. Houdas, the professor of colloquial Arabic at
the Ecole des
Languages Orientales Vivantes(75).

(73)Nicolas once more translates I'TIDAD: "At the start of hislife, he
occupied himself with acquiring the

Persian sciences, but he did not learn the elements of Arabic"; and SIPIHR: "In
his childhood, he occupied

himself with learning Persian and the elements of Arabic." The reader is urged
to consult footnote (8), this

Chapter.

(74)The "Sublime Porte" denotes the government of the Ottoman Empire, the
capital of that Empire, and

the seat of the Sultén (Emperor), in Istanbul (Constantinople).
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Chapter Two
The Declaration — The Pilgrimage — His Name

Meanwhile in Shiraz, Siyyid 'Ali Muhammad reflected for along time upon the
teaching which he

had received in Karbild and upon the corruption there, in the midst of which
those mulldha(1) and

mujtahidan(2) made religion a springboard from which to achieve wealth and
honors.

The spectacle of these turpidities, these disgraces, vices and lies of the
clerical order disgusted his

pure and sincere soul. He felt the need of bringing about a profound reform in
the public morals,

but hesitated, more than once, before the prospect of the revolution that must
needs be unleashed

in order to deliver the bodies and the intellects of his countrymen from the
bondage of

brutalization and violence that weighed upon all of Persiafor the greatest
profit of an elite of

pleasure seekers and for the greatest shame of the true religion of the
Prophet(3). His perplexity

must have been profound, his anguish terrible, and he needed the threefold
support of which

Horace speaks(4) so that he could precipitate himself with lowered head into
that ocean of

superstitions and hatreds that must finally engulf him. Thisis one of the most
magnificent

examples of courage that has been given to humanity to contemplate, and it is
also an admirable

proof of the love that our hero felt for hisfellow men. He sacrificed himself
for humanity — for it

he gave his body and his soul; for it he submitted to privations, affronts,
injuries, torture and

martyrdom. He sealed with his blood the pact of universal fraternity, and like
Jesus, he paid with

hislife for announcing areign of concord, of equity and of the love of fellow
being. More than any

other, he knew what formidable dangers he was accumulating to his own risk, and
he could judge

for himself the exasperation to which fanaticism, cleverly excited, could
attain. But all of the

reflections which he entertained on this subject were not strong enough to turn
him away from the

(2)"mullaha" isthe plural form of the Persian word "mull&" The Steingass



Persian-English Dictionary

(New Delhi,India:1981) defines "mull&" as "a schoolmaster, doctor, learned
man, ajudge, apriest” (p.

1303); in this context, the meaning Nicolas refersto is that which most

closely approximates

"clergyman" — which, in the Ithn&'Ashari Shi'i tradition, has somewhat
different connotations than the

Protestant "minister,” the Roman Catholic or Eastern Orthodox "priest" and the
Jewish "rabbi." The

reader isreferred to the entry for "mull@’ in the "Encyclopaedia of 1slam.”

(2)"muijtahidan” is the plural form of the Arabic word "mujtahid.” The Wehr
Arabic-English Dictionary

edited by Cowan (Ithaca, New Y ork:1994) defines "mujtahid” as"alegist
formulating independent

decisionsin legal or theological matters, based on the interpretation and
application of the four 'ustl™ (p.

169); the four 'usul' — usually called "usil a-figh" or "principles of the
law" — are listed by

Wehr/Cowan (p. 23) as 1)Qur'an; 2)"sunna’ (the "tradition" also called
"hadith" composed of recorded

sayings attributed to the Prophet Muhammad and, in Ithna'Ashari Shi'i
Islam, those associated with his

descendants, the twelve Imams); 3)"qiyas’ meaning "analogy”; and 4)"ijma™
translated as " consensus.”

Thisterm is derived from "ijtihad" which Wehr/Cowan (p. 169) as "effort,
exertion, endeavor, pains,

trouble; application, industry, diligence; (Islamic law) independent judgment
inalegal or theological

question, based on the interpretation and application of the four usll, as
opposed to taglid, q.v.;

individual judgment.” For further information on "ijtihad,” "mujtahidun" and
the four "usl," the reader

isreferred to the entries for these termsin the "Encyclopaedia of Islam.”

For definitions of "taglid" the

reader isreferred to the same reference work, and to note (91) in Chapter
Three.

(3)Muhammad , the Messenger of God, the Prophet of 1slam.

(ATHISCITATION HASNOT YET BEEN LOCATED.
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path upon which he had already resolved to venture — fear had no hold on his
soul, and tranquil,

without deigning to glance in arrears, calm, in full possession of himself, he
stepped into the

furnace.



It was on the night of 5 Juméda al-Akhar(5) of the year 1260, at two hours
and five minutes(6) of the

evening(7), that having for alast time supplicated the Most Exalted(8) to
indicate to him what he

must do, he cried out(9):

"God has created me to instruct these ignorant ones, and to save them from the
estrangement into which they have plunged!” (10)

From that moment, he burned his boats(11). He proclaimed himself to be the
Door(12) that conducts

to the knowledge of divine Truths. Thereby he referred to that affirmation of
official theology(13)

(5)According to most sources, the Bab's declaration took place on 5 Jumada
al-Awwal rather than, as Nicolas

states, on 5 Juméada al-Akhar. Please see note (61) of Chapter One for
details.

(6)According to Nicolas, the declaration of the Bab took place at 2 hours and
5 minutes in the evening (that

is, after sunset); other sources cite 2 hours and 11 minutes, or 2 hours and 15
minutes. Please see note (61) of
Chapter One for details.

(7)"Evening" in this case refers to the period that begins at sunset. One day
ends and another begins,

according to the Isdmic calendar, at sunset. While unfamiliar to many other
religionists and

nationalities, this reckoning of the day is common to Jews, Muslims and
Bahais. Nicolas provides at this

point in the text his calculation of 5 Juméada al-Akhar 1260 according to the
Gregorian calendar, and

arrives at 11 June 1844. Asreported in note (63) of Chapter One, more recent
scholars have indicated

that 5 Juméada al-Akhar 1260 corresponds to 2 June 1844. Please see this note
(63) for more details.

(8)"aliy" is an adjectival form of the Arabic word "'aluw" meaning in this
form "high, tall, elevated; exalted,

sublime, lofty, august, excellent" according to Wehr/Cowan (p. 749). When
preceded by a definite article,

"a-'Aliy" refers to God, meaning "the Most High, the Supreme.” Thisis one of
the names and attributes of

God. It is also especialy associated with the person and revelation of the

Béb, by himself and by Bahdu'llah

aswell. One reason for this association is that it refers to the given name of

the Bab — 'Aliy" — which, until



the time of the B&b's ministry, was associated for athousand years with the
Imam 'Ali, the first of the twelve

Imams of Ithn&'Ashari Shi'i Iss&m. The Bab and Bahau'llah indicate

that this name of God isincomparably

exalted above its prior connotations through the appearance and revelation of
the Most Exalted ['Aliy], the

Béb.

(9)Nicolas may be quoting the Bab, in which case he has not identified the
provenance of this citation; or, he

may be voicing what he considers to be the Bab's sentiments on this occasion.

(10)Nicolas does not cite words of the Bab, except when they have been
recorded in writing by the Béb

himself. It appears then that these words are from the Surat al-Muluk, the
first chapter of "Qayyumu'l-

Asm@&", which was, according to various accounts, revealed during the night of
5 Jumada al-Awwal

1260/22-23 May 1844. Please see note (43) this Chapter, and note (16) Chapter
Three for more details

related to "Qayyumu'l-Asma".

(11)Thisis aFrench expression which means the same as the English idiom: "he
burned his bridges.”

(12)The Arabic word translated here as "Door" is "Béb." Wehr/Cowan indicates
(p. 98) that the root of this

word is the verb "b-w-b" which has the connotation "to divide into chapters or
sections; to arrangein

groups, arrange systematically, class, classify”; while the same source defines
the noun "Bab" as "door, gate,

opening, gateway, entrance, chapter, section, column, rubric, group, class,
category, field." The Béb
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according to which, with the passing of Muhammad and the twelve Imams, the
door of divine

science had been closed; and humanity, having nobody left to consult in order
to attain certitude

regarding the mysteries of God, was thereafter obliged to content itself with
probabilities. He

summarily declared that this Door was open once again, that he was himself this
Door; and that

they who wished to attain to certainties regarding the divine nature had but to
address themselves

to him.

He wrote to the principa ‘ulamé(14), those whom he considered to be sincere



in their faith and
honest — for they can be found, "rari nantes in gurgite vasto"(15):

"Come to me, you who search, for the Door of divine knowledgeis openin my
person.”(16)

While awaiting their replies, in the mosque of the blacksmiths(17), adjoining
his house, he

commenced his preaching, which included attacks upon the degeneracy of the
established clergy.

Thiswas, for him, the cause of an unmitigated wrath, for he had a vigorous
hatred of vice, which,

in turn, released against him the fury of those who felt themselves touched by
his blows.

It was at this moment that Mulla Husayn BushrU'i arrived at Shiréz, having
left Karbilg, aswe

have said, seeking him whose advent Siyyid Kazim Rashti had announced. He
rapidly attained

certitude that he had found this one in the person of the young Siyyid, and
thereafter showed

towards him such respect, obedience, and devotion as was ultimately to bring
about his own death.

indicated for himself the latter meaning, "door" or "gate", when he spoke of
himself as"al-Béb"; he used the

same word "Béb" to denominate the subdivisions of each chapter (called
"wahid" in Arabic and pronounced

"véhid" in Persian) of certain of hisworks (including "Haykal al-din,"
"Kitéb al-asmd," "Bayan a-'arabiyya’

and "Bayéan-i-farsi"). Thislatter use of "B&b" isvery common in Arabic
literature.

(13)Nicolas makes reference here to the official theology of the Ithna
'Ashari Shi'i Mudlims.

(14)"'ulama™" isthe plural form of an Arabic word, "'Alim" meaning

"learned, erudite; scholar, savant,

scientist; (in 1ssdm) theologian and expert in canonical law" (Wehr/Cowan, p.
745). It isthislatter Isamic

meaning which Nicolas is employing in this biography. Aswe have seen, the term
"mulld" ismoreinclusive

than "'Alim" and even more specific is the term "mujtahid".

(15)An English trandlation of this Latin phrase of undetermined origin: YET TO
BE IDENTIFIED.

(16)The original of thistext has yet to be identified asto origin.
Abu'l-Qasim Afnan (pp. 107) mentions

four different letters written by the Béb to the principal 'ulamd’: 1) to the



principal 'ulamd of Isfahan; 2)

to the principal 'ulamé of Tabriz written in Chihrig; 3) to the principal

‘ulam@ of Tabriz from an

unknown location; 4) to the principal 'ulamd of iran. The last of these

four, called "Kitdb al-'ulama™ is

cited in Abu'l-Qasim Afnan's book (pp. 107-111), and is stated by this author
to have been revealed

shortly after the Bab's return from pilgrimage. Fariba Ghayebi (email dated 26
February 2002) could not

find the phrase cited here by Nicolas, so apparently it was penned in one of
the other lettersto the

‘'ulamd. See note (56) in Chapter Four for details regarding the Tablet to the
‘'ulama’ revealed by the

Béb in M&h-Ku.

(17)Nicolas refines his own trandation as follows:. "Or rather, the fabricants
of sabers." We may observe that

the fashioning of swords was a useful occupation in a country that had much
need of defensive (and

apparently also of offensive) weapons, and which was still more likely to use
the sword, in the mid-19th

century, than to wield the firearm.
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He was thus the first believer, "Awwal min amin”(18), atitle by which he was
as often designated as
by that of "Béb al-bab"(19), given him afterwards by his Master.

We will report elsewhere the story of his conversion, in order not to delay our
narrative, but we are

nevertheless obliged to stop here for amoment in order to explain the
modalities of the

“Declaration” — a subject which we will develop in the second volume(20).

The 5th of Juméda al-Akhar 1260 is not as it has been believed up to now the
day upon which the

Bab, suddenly illumined by the Spirit of God, understood and announced the
mission with which

he had been charged. This descent of the prophetic spirit took place some time
before then, but

the Bab concealed it so to speak within himself, and, its gestation having
cometo an end [at this

time], he [openly] proclaimed to the world his summons to peace and fraternity.
The date of this

descent is given to us with precision in the "Kitéb al-haramayn":

"Say, O company, hear the order of the Eternity of God coming from his slave.
In truth,
this slave is aslave who was born the 1st Muharram of the year 1236.



"And in truth, today is the day of the month which is the month before Rajab of
the year
1261. Thiswas written in the Book of God."(21)

(18)"Awwal min amin" which means the "first of the faithful" is atitle which
the B&b bestowed upon Mulla

Husayn. Previous to the Bab's declaration, this title was associated
exclusively with the Imam 'Ali, who was,

according to Islamic tradition, the first man to believe in Muhammad's divine
mission. It is recorded that

the first woman to recognize his mission was Muhammad’ s wife Khadijih.
Nicolas cites an unidentified

passage from the writings of the Béb, as evidence of thisidentity, name and
station for Mull4d Husayn

Bushrd'i. An English tranglation of Nicolas French text:

"Say: 'In truth | have fixed from now, until the day to which God will permit
me, the first who has
believed in me as awitness and aid for you.

For more details concerning Mulld Husayn Bushr('i, please see note (22) of
Chapter One.

(19)"Béb al-bab" means "Door of the door" (see note (12) for more details
regarding the meaning of “Bab").

In reference to thistitle of Mulla Husayn Bushrd'i, Nicolas cites and
critiques the comments of le Comte de

Gobineau, in his book entitled "Les Religions et les philosophies dans|'Asie
Centrale" (Paris:1865): "Mr.

Comte de Gobineau writes that the Bab, abandoning thistitle, adopted that of
Point. 'Thetitle of Bab, thus

at liberty, was given to Bushr('i." Bushrd'i never had the two titles which

are given to him here [by

Gobineau], and as for that [title] of the Bab, we will see what it signified,
and the impossibility that he who

possessed it should cast off no matter which one of histitles."

(20)Nicolas refers here, as elsewhere in this biography, to a second volume.
Inasmuch as a second volume

with the title of thiswork was not published at any time in subsequent years,

it appears that Nicolas may

have further developed these themes in other contexts. Also published in 1905
was his tranglation of the

Bab's "Bayan al-'arabiyya" as"Le Beyan Arabe" (Paris:Leroux). Nicolas
"Avant-Propos" to this trandation,

which is 101 pagesin length, comprising the first half of the entire volume,
may well comprise that

continuation and development of “Seyyed Ali Mohammed dit le Bab” of which



he spoke here as a second

volume. In any case, subsequent to the publication of this present volume, the
"Avant-Propos’ in question

will be made available in English with appropriate annotations.

(2D)Nicolas writes: "The half of the month which is before Rijib is 15 Jumada
al-Akhar."
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"In truth, the first day on which the spirit descended into the heart of this

slave was the 15th

of the month of Rabi al-Awwal. And until today, in which God forbids you my
Verses,

fifteen months have been written in the Book of God."(22)

The sermons of Siyyid 'Ali Muhammad, while vociferous, were not numerous —
he had

little time [to make them], for he departed(23) in the month of Sha'ban(24) to
make his

pilgrimage to Mecca, leaving behind him a stupified Shiraz.

Tradition would have it that he was accompanied on his voyage by various
persons. | am unaware

of the number and will limit myself to mentioning the name of his uncle, that

of Bushr('i and of

Bérfurushi(25). They went to Bushihr, where they took their placeson a
sailboat which wasto

(22)Nicolas writes. "The 15th of the month of Rabi al-Awwal of the preceeding
year, which isto say 1260,

which is equivalent to the 21 March 1844."

Fariba Ghayebi (25 February 2002) pointed out that from 15 Rabi al-Awwal 1260
to 5 Jamédiyu'l-Ul& (the

date of the declaration of the B&b) are forty-nine days, and hence that the

former date correspondsto 5

April 1844 in the Gregorian calendar, not 21 March 1844, as alleged by Nicolas.
Abu'l-Qasim Afnan (p. 59)

guotes a paragraph from a Tablet of the Bab addressed to Mirza Muhammad

'Ali Quddus, which states

that the first descent of the spirit upon the innermost heart [fu'ad] of the

Bab took place during the month of

Rabi al-Awwal, but without specifying the day of this descent. This same

author mentions that at this very

time Mulla Husayn Bushrd'i was engaged in aforty-day "i'tikaf" in Kufa.

Fariba Ghayebi (email dated 26

February 2002) notes that between Rabi al-Awwal and Muharram 1261 there are
nine months, not fifteen

months as stated in Nicolas' copy of "Kitab al-haramayn". See note (28) for
more details related to the



revelation of this book.

(23)The B&b left the city of Shiréz to undertake his pilgrimage to Mecca and
Medina on 26 Shaban 1260 (10

September 1844) according to the Bab's "Khutba al-Jidda" (cited Amanat, p.
239, n. 198; Abu'l-Qasim

Afnan, p. 86); or during the month of Shavva 1260 according to MU'IN (cited
"The Dawn-breakers," p.

129, n. 1). Abu'l-Qasim Afnan (p. 86) quotes the text of "Khutba al-Jidda" as
establishing the date of the

Bab'sarrival in Medinaon 7 Muharram 1261.

(24)Nicolas, who did not cite the "Khutba al-Jidda", neverthel ess regarded
Shabéan as the month in which the

Bab departed Shiraz on pilgrimage.

(25)Amanat (p. 221, n. 210) cites "Bayan-i-farsi" (vahid 1V: bab 18),
stating that the Bab described his only

companions on pilgrimage to be Quddus and Mubérak. Nicolas tranglates this
passage from the “Bayan” as
follows (tome 11:1913, p. 164):

"Celui qui le connut et qui fit le pelerinage avec lui est celui-la meme sur
lequel huit unites ont

passees et Dieu I'hnonora aupres de ses anges au plus haut des cieux a cause de
lafacon dont il Setait

separe de tous, et son acte d'etre sans reproche dans le contentement de Dieu.
Cen'est pas qu'une

grace speciae lui ait ete accordee car cette grace a ete accordee atous. Mais
tous sont dans

I'ignorance de cette grace, car dans cette annee meme la manifestation du Livre
du commentaire de

la Sourate de Joseph parvint atous(42)."

An English rendering of this passage reveals the following traits:

"He who recognized him and who took the pilgrimage with him is the same one
upon whom eight

unities have passed and God will honor him before His angels in the highest
heavens because of the

fashion in which he separated himself from all things, and his action is being
without reproach in

the contentment of God. It is not that a special grace was accorded to him, for
this grace was

accorded to all. But al are ignorant of this grace, for in this same year the
Book of the Commentary

on the Sdrah of Joseph became manifest to al(42)."
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conduct them to Mascat. The winds were contrary, the voyage dragged on and
lasted twelve days;

the heat was oppressive, and soon the lack of water afflicted the passengers
with the torments of

thirst(26). Happily the boat was charged with a cargo of little lemons
cultivated in Shiréz, which

permitted our hero to sustain himself.

He retained from his voyage the very worst impression(27) —

"Know that the ways of the sea are painful — we do not wish them for our
faithful ones.
V oyage upon routes by land.”

While this passage does identify only one person as the companion of the Bab
on pilgrimage, it does not

name that person, and Nicolas ("Le Beyan Persan," tome 3, p. 164, n. 1) thought
that this companion of the

Béb was Mulla Husayn BushrU'i. ZARANDI (pp. 86, 129) states that the Béb
was accompanied by two

persons only on his pilgrimage to Mecca and Medina— his Ethiopian servant
(please see Chapter One,

note (18) for more detail) and Quddus, the eighteenth Letter of the Living.
AFNAN (p. 37) likewise

identified the pilgrimage party in this manner (cited Amanat, p. 241, n. 210).
Amanat (Ibid.) citesthe reports

of Nicolasand MU'IN (p. 73) which name other companions, and indicates that
these reports are

erroneous. SIPIHR (vol. 111, p. 238) and KAZEM-BEG (vol. VII, pp. 344n,
477-478n) claim that Quddus

joined the Bab in the midst of the h§jj, but thisis not substantiated by

other sources (Amanat, 1bid.).

(26)Nicolas cites a passage from "Bayan-i-farsi" (véhid 1V: bab 16) in the
original Persian (p. 454, Note D),

which he translated into French as follows ("Le Beyan Persan,” tome 11:1913, p.
154):

"C'est ains que moi-meme, j'ai vu dans le voyage de la Meqge, un personnage
qui depensait des

sommes considerables, mais hesitait devant la depense d'un verre d'eau pour son
compagnon de

route qui habitait avec lui. Cela se passait sur le bateau, et I'eau y etait

rare, de telle sorte que moi-

meme, dans le voyage de Bouchir a Mascat, qui dura quinze jours pendant
lesquels on ne put faire

d'eau, je dus me contenter de citrons doux.."

An English tranglation of this passage reads as follows:



"Itisthusthat | myself saw during the pilgrimage, a person who spent
considerable sums of money,

but who hesitated to share a glass of water with the fellow traveler who lived
with him. This

happened on the ship, and water was very rare there, so much so that | had to
content myself with

sweet lemons, during the voyage from Bushihr to Mascat, which lasted for
fifteen days during

which one could not find water."

ZARANDI (p. 131) cites the same passage from "Bayan-i-farsi" in an
abbreviated fashion, and Amanat (p.

241) and Balyuzi (p. 71) likewise refer to this verse. It is curious that

Nicolas states that this sea voyage lasted

twelve days, while the Bab writesin "Bayan-i-farsi" that the voyage from
Bushihr to Mascat was fifteen days

in length. Amanat (p. 240), basing his account on "Khutba al-Jidda" (p. 239, n.
198) indicates that the Béb

and his companions arrived in Bushihr on 6 Ramadan/20 September, boarding a
ship for Jidda two weeks

later. He also states, citing various sources (p. 241, n. 214) that the sea
voyage lasted seventy-one days

altogether, stopping in Kangan, Muscat and Mocha before arriving at Jidda.
H&ji Abu'l-Hasan Shirazi, one

of the fellow passengers of the Bab, who later became a Bébi, told ZARANDI
(p. 130) that this voyage

lasted in total approximately two months.

(27)Tore Kjeilen, writesin an article on Babism in his"Encyclopaedia of the
Orient" (http://i-

cias.com/e.o/babism.htm) that among contemporary Babisin Uzbekistan
"travelling is restricted,

especialy seatravels.”
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— hewrote in the "Kitdb bayn al-haramayn" (28), addressing his uncle(29), as
we shall seelater on.

He returned in lengthy fashion to this subject in the "Bayan” (30). We must
not believe that thisis

childishness; the sentiment which guided the Béb in his horror of the seawas
more noble and

more elevated. Struck by the egoism of the pilgrims, the exasperated egoism of
stress, and by the

dangers attending a voyage upon the sea, as well as generally by the state of
filth in which the

voyagers were obliged to live on deck, he wished to avoid giving men such
occasions whereby they

might give vent to their bad instincts and might ill-treat each other. We know



that the Apostle
expressly recommends politeness, indeed, the most refined courtesy in social
relations(31):

"Do not sadden whoever it may be for whatever reason.”

(28)"Kitéb bayn al-haramayn" is best known as " Sahifa baynal-haramayn"
(ZARANDI, p. 137;

MacEoin, pp. 60-61; Amanat, pp. 137, 246-249; Balyuzi, p. 73; Abu'l-Qasim
Afnan, p. 450). It was

written between the cities of Mecca and Medina, as indicated by the title —
"Epistle between the two

holy places’ — and islisted in "Kitéb a-fihrist" (MacEoin, p. 51), which
latter book is dated 21 June

1845 (MacEoin, p. 50). Abu'l-Qasim Afnan (p. 450) writes that " Sahifa
baynal-haramayn" was revealed

during the first night of Muharram 1261. Inasmuch as the Béb journeyed to
Meccafor the pilgrimage, it

is certain that he was there during Dhi'l-Hijjih 1260, the month prior to
Muharram (the first month of

the Islamic year, hence 1261 A.H.), and thusit is entirely credible that he
would have written a Tablet

between Mecca and Medina [baynal-haramayn] on 1 Muharram 1261. Ten manuscripts
of thiswork

have been located, two of which are dated 1845 (MacEoin, pp. 61, 197-198). This
book was addressed

to afellow pilgrim, MirzA Muhammad Husayn Muhit-i Kirmani, in reply to
his questions according to

various sources (ZARQANI, pp. 134-138; MacEoin, pp. 60-61; Amanat, pp. 246-247,
Balyuzi, pp. 72-

74). Abu'l-Qasim Afnan (p. 577) reports that Siyyid 'Ali Kirmani and Mirza
Muhit were the two

recipients of thiswork. He indicates that Siyyid 'Ali Kirméani visited the

Béb in Mecca and asked him

some questions, which were answered in along Tablet (most of which is now
lost) received by this

interlocutor in Medina, a short paragraph from which is cited (p. 609).

(29)Nicolas may have confused the Bab's uncle, Hgji Mirza Siyyid 'Ali
(Khal-i-A'zam) with Siyyid 'Ali

Kirmani, who is mentioned by name in " Sahifa baynal-haramayn" (Amanat, p.
241, n. 210). The

circumstances of the writing of thiswork are regarded as well established by
historians, and due to the

nature of thiswork, it was certainly not written for the Bab's uncle. While

it is possible that the Bab wrote

another work, perhaps entitled "Kitab bayn al-haramayn" or "Kitab
al-haramayn" and addressed to his



uncle, H§i Mirza Siyyid 'Ali, no copy of such awork has been preserved

to the present. Thereisno

mention of thistitle in "Kitab a-fihrist" in any case, making it very

unlikely that the B&b could have

composed such awork during his pilgrimage. "Kitdb al-fihrist" contains alist
of the works written by the

Bab "between the beginning of the year 1260 to the middle of the first month
of the year 1262" which

MacEoin reckons from 22 January 1844 to 14 January 1846 (MacEoin, p. 50).
Inasmuch as the Béb

departed from Medina, his pilgrimage completed, on 6 February 1845 (Amanat, p.
243, citing "Khutbat al-

Jidda"), everything he wrote during the pilgrimage should be found listed in
"Kitab a-fihrist." It seemslikely

that pages from aletter addressed to H§ji Mirza Siyyid 'Ali,

Khdl-i-A'zam, were interspersed with the pages

of Nicolas copy of "Sahifa baynal-haramayn”. Indeed, Abu'l-Qasim Afnan (p.
131) informs us that the Bab

wrote aletter to his uncle from the city of Burazjan, which is between

Bushihr and Shiraz, on his way back

from pilgrimage, which is dated 24 Jamédi al-Thani 1261.

(30)The Bab indeed dwells on the subject of pilgrimage journeysin
"Bayan-i-farsi" (vahid IV: béb 16) and

refers to other kinds of voyages in the same book (vahid VI: bab 17).

(31)Nicolas once more cites an unidentified passage from the writings of the
Béb.

Fariba Ghayebi (email 26/2/02) pointed out that this verseisfound in
"Bayan-i-farsi" (vahid IV: béb 16),

with the Persian wording: "dar hich hd bar hich nafsi huzn varid naya
varid". In the very next verse it states

that the reason for not saddening anyone is that the hearts of the believers
are close to God.
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He was able, during this voyage, to himself attest to the nastiness of man and
his brutality when he
finds himself faced with difficult circumstances(32):

"For the saddest thing that | saw during my pilgrimage to Mecca were the
constant

disputes of the pilgrims amongst themselves, disputes which removed from them
the

general blessings of their pilgrimage.”

He arrived at Mascat where he rested afew days, during which he sought to
convert the people of



the land — without success. He addressed himself to one among them, probably
aclergyman and

of elevated rank, through whose conversion might be brought about that of his
fellow citizens —

this| suppose, for he does not refer to this subject in any detall. It is

certain that he would not have

sought to convert the first comer, one who would not have had any influence
over the other

inhabitants of the town. That he attempted a conversion and that he did not
succeed therein, is

indisputable, because he affirms this himself(33):

(32)Nicolas trand ates another unidentified passage regarding the conduct of
hisfellow pilgrims.

This same passage is found translated by Amanat (p. 242), and derives from
"Bayan-i-farsi" (vahid IV: bab

16). This passage seems to have been re-translated by Nicolas prior to the
publication of "Le Beyan Persan”

(tome11:1913, pp. 154-155), asthereit is found with this wording:

"Rien n'est plusimportant dans la route du pelerinage que d'acquerir des
gualites, de facon que

celui qui fait le pelerinage avec quelqu'un ne voit (ni n'‘occasionne) de
tourment, ainsi quejel'a vu

danslaroute delaMeqqge. Jy al vu des actes plus vils qu'aucun acte aux yeux
de Dieu, et qui

etaient cause que labonne action qu'ils faisaient (en alant en pelerinage)

etait vaine. C'etaient des

disputes entre pelerins! En tout etat de cause des disputes de ce genre sont
interdites.”

This may be trandated into English as follows:

"Nothing is more important in the path of pilgrimage than to acquire qualities,
in such fashion that

he who undertakes the pilgrimage with anyone does not see (nor bring upon
himself) any torment,

even as | saw on the way to Mecca. On that way | saw acts more vile than any
act imaginablein

the eyes of God, and which were the cause whereby the good actions that they
carried out (in going

on the pilgrimage) were nullified. It was the disputes among pilgrims! In all
circumstances disputes

of thiskind are forbidden."

(33)Nicolas does not identify the provenance of this passage either, but it
will be identified in note (35).

Abu'l-Qasim Afnan (p. 79) wrote that the Bab declared his prophetic mission to



the people of Mecca, and

also on board the ship from Jidda to Mascat. Most of his fellow passengers were
Persians, and upon their

return to their hometowns, they spread the news that one calling himself the
Q4&im had appeared. The Bab

(cited in Ibid.), addressed his fellow passengersin this manner: "wa-kalika

gad kan hakim alléh 1ahal safinsah

ill& nafdminham annah gad amin bayatana wa-kédn min a-mantagin”. A
provisional tranglation of these

verses by Fariba Ghayebi (email 6 March 2002): "It was God’ s judgment (hukm)
upon all those on board,

save one. In truth he believed in our verses and was one of the pure souls
(taghwad)." One of the reasons

for the Bab's sojourn in Mascat, according to Abu'l-Qasim Afnan (p. 80), was
to proclaim his prophetic

station to Shaykh Sulayman, a famous and powerful Sunni mujtahid. He did not
become a B&bi. According

to Afnan (pp. 80, 110), these linesin "Kitab al-'ulama™ apply to Shaykh
Sulaymén: "walagad nazal dhikr

alléh ard masgat wa-balagh hakim alléh ilaraja manhim lallah yatadhikr
bayétana wa-kan min al-

mahatidin qul anba huwah bald gad tall ayatana wanah ri hakim al-kitéb

lan al-mu'atidin”.
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"The mention of God, in truth, descended upon the land of Masgat, and caused
the order

of God to arrive to one of the inhabitants of the land. It was proven that he
understood our

verses and he became one of those who are guided.”

"Say: This man obeys his passions after having read our verses. And in truth,
thismanis,

according to the order of the Book, among the number of the Transgressors."
(34)

"Say: At Mascat we have not seen people of the Book who have aided him, for
they are lost

ignorant ones. And it was the same for all(35) those who were found on the
boat, if thereis

not one among them who believed in our verses and became of those who fear
God."

He continued on hisway and arrived at Mecca, where he devoted himself to those
practices

prescribed for the visit to the house of God(36). The Muslim reports, and also

the Babi ones — but

these latter with a certain hesitation, depict him one day with his back to the

wall of the Kabih,



drawing his sword and proclaiming the arrival of the Imam Mahdi who must
conquer all upon the
surface of the globe.

One must not hesitate to believe in this. The Muslims, convinced that our hero
is nothing but a

false prophet and a pretender, accuse him at every moment of conforming his
conduct to the

fulfillment of those prophecies which regulate almost all of the movements of
the "Sahib

(34)Nicolas indicates that this passage is related to a verse from Surat
al-Qalam in the Qur'an (68:11-14):

"And yield not to any mean swearer,

"Backbiter, one who goes about slandering,

"Forbidder of good, transgressor, sinful,

"llI-mannered and, in addition to that, of doubtful birth."
(Maulawi Sher Ali, trandlator)

The word found in the Qur'an to which the Béb refersin this passageis
"mu'tadin” (transgressor).

(35)Nicolas directs his reader to Note E (p. 454) which he identifies as the
original Arabic text of a passage

found in "Kitdb baynal-haramayn." Note E is here cited in its entirety, in
tranditeration:

walagad nazal dhikr allah ard masgat wa-balagh hakim
alldhilargia manhim lallah yatadhikr bayatana wa-kén
min al-mahatidin

qul anba huwah bad gad tali ayatana wanah ri hakim
al-kitéb lan al-mu'atidin [the transgressors]

qul manari ahal al-kitéb fiharafigah ila qum nar
jéhalin warkathalika gad kan hakim allah |ahal safinsah
ill& nafdminham annah gad amin bayatana wa-kén min
al-mantagin

A close comparison of this text with that translated by Nicolas and then
rendered into English in (33)

indicates that thisisindeed the Arabic original. Fariba Ghayebi (26/2/02)
pointed out that this passage is

cited by Abu'l-Qasim Afnan (pp. 80, 110), and that it is part of "Kitédb
al-'ulamd@" (cited in full by Afnan, pp.

107-111), rather than from " Sahifa bayn al-haramayn". It seems that, in some
cases, the manuscripts

available to Nicolas may have intermixed texts from diverse works.

(36)The "house of God" is usually called "baytu'l-haram” (the sacred house),
and refersto Kahih, the black



stone which is the central shrine associated with the holy city of Mecca.
A Prophet in Modern Times 59

al-Zaméan"(37). In acting thus, the Bab gave himself at |east the exterior
appearance of being the

Prophet of the end of times(38), and could, by this very fact, attract the
attention of the commoners.

From this point of view, the question is very simple. Amidst the mass of the
hadith(39) which

announce the conquest of the globe by Ildm, Siyyid 'Ali Muhammad would have
chosen the

easiest ones to realize, and would thus have made himself a "guide to the
perfect Mahdi" to which

he would have conformed his conduct.

Truly, the Muslims make light of their adversary. In looking over the books of
Mr. Browne(40), one

could become convinced, particularly in reading the transcripts of the meetings
inlsfahanandin

(37)"Sahib a-Zaman" is explained in Chapter One, note (36) and the
prophecies related to " Sahib al -

Zaman" are noted briefly in note (37). A more detailed account of these
propheciesisfound in Nicolas,

"L'lsdlam Chiite ou Isl&m Persan,” Chapitre I11: "L'Imém Mehdi — Le Chiisme
Actuel” (pp. 145-188) in

"Seyyed Ali Mohammed dit le Bab"; and Amanat (pp. 89-102, 193-201 passim.).
Séhib al-Zaman isalso

called Imadm Mahdi — please see note (43).

(38)The Béb refers to his fulfillment of prophecies, and to his prophetic

station in innumerabl e passages found

throughout his Writings. In one of his books, the Persian "Daldil-i-sab'ih"
(Seven Proofs), he goesinto this

matter in considerable detail. There is aamuch shorter work in Arabic which
goes by thetitle "Dalail al-

sab'd" and this seems to be comprise an invocation and a summary of the Persian
"Daldil-i-sab'ih." There

are three known manuscripts of this Arabic work (MacEoin, pp. 87-87, 185), one
of which was used in

producing alithographed edition of "Dal&il al-sab'ah” and its Persian
counterpart "Daldil-i-sab'ih"

(MacEoin, p. 185; Amanat, p. 443). The Bab himself indicated that the Persian
"Daldil-i-sab'ih" was written

in Mé&h-Ku (cited MacEoin, p. 86, n. 43), but its intended recipient has not

been reliably identified

(MacEoin, p. 87). There are thirteen manuscripts of "Daldil-i-sab'ih” known

to be extant (MacEain, p. 185),



and one of these was the basis for the publication of thiswork with "Daldlil
al-sab'ah” mentioned earlier.

Passages from "Dalail-i-sab'ih" have been rendered into English by Shoghi
Effendi ("Selections from the

Writings of the Bab," Haifa:1976, pp. 117, 123; identified on p. 223); by
Habib Taherzadeh with the

assistance of a committee at the Bahai World Centre (in Ibid., pp. 117-126);
and by Edward Granville

Browne ("A Traveller's Narrative,” Note C, p. 221). A.L.M. Nicolas translated
the entirety of "Daldil-i-

sab'ih” into French, and this translation was published in Parisin 1902.
Excerpts from Nicolas trandation

were cited as footnotes by Shoghi Effendi in "The Dawn-breakers" (pp. 17-18, n.
2;p.23,n.5p.24,n.1;

p. 196, n. 2; p. 249, n. 1; p. 252, n. 2; p. 259, n. 1; p. 495, n. 2). A

provisional tranglation of Nicolas

rendering of the entire book from French into English, with annotations, will
be published in a subsequent

volume of this series of Babi Studies.

(39)"hadith" is defined by Wehr/Cowan (p. 190) as "prophetic tradition,
narrative relating deeds and

utterances of the Prophet [Muhammad] and his Companions' and, in the Ithna
‘Ashari Shi'i context, it also

includes the traditions associated with the twelve Imams. Another term used to
identify these traditionsis

"sunna" (Wehr/Cowan, p. 505), which more frequently identifies the law based
upon "hadith" than the

"hadith" itself.

(40)Edward Granville Browne (1862-1926), Fellow at Pembroke College, Cambridge
University (1887-1902),

and Sir Thomas Adams's Professor of Arabic at Cambridge University (1902-1926),
amassed one of the

most extensive collections of Bébi, Azali and Bahdi literature in

existence (see E.G. Browne and R.A.

Nicholson, "A Descriptive Catalogue of the Oriental MSS. belonging to the late
E.G. Browne," Cambridge,

1932). Professor Browne dedicated a number of years to the study of the Bab

and hisfollowers. His

publications on this subject include:

"The Bébis of Persia. |. Sketch of their History, and Personal Experiences
amongst them. Il. Their

Literature and Doctrines,” in "Journal of the Royal Asiatic Society” (JRAS),
volume 21, 1889, pp. 485-526,

881-1009 (reprinted with annotations in Momen, editor, " Selections from the
Writings of E.G. Browne"



(SWEGB), pp. 145-315).
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Tabriz(41), that the greatest argument of the mulldha against the mission of

the Bab, consistsin

their criticism of the names of his father and his mother...and the Bab does

not know what to

answer. These are child's play, unworthy of those who invented and wrote them.

"A Traveller's Narrative Written to lllustrate the Episode of the Bab," edited
and translated from the

Persian text of 'Abdu'l-Baha, two volumes (val. |, Persian text; val. Il,
English trandation and notes),

Cambridge, 1891 (reprinted in one volume, Amsterdam, 1975).

"Some Remarks on the B&bi Texts edited by Baron Victor Rosen,” in JRAS,
volume 24, 1892, pp. 259-332.

"A Catalogue and Description of 27 Babi Manuscripts,” in JRAS, volume 24,
1892, pp. 433-499, 637-710.

'‘Babism," in "Religious Systems of the World," 1892 (reprinted in Momen,
editor, SWEGB, pp. 407-427).

"A Year Amongst the Persians,” London, 1893 (reprinted 1926; new edition,
1984).

"The Térikh-i-Jadid or New History of Mirza'Ali Muhammad the Bab,"
edited and trandlated from the

Persian text of Mirza Husayn-i-Hamadani, Cambridge, 1893 (reprinted
Amsterdam, 1975).

"Persona Reminiscences of the Babi Insurrection at Zanjan in 1850, edited
and trandated from the Persian

text of Aga'Abdu'l-Ahad-i-Zanjani," trandated, in JRAS, volume 29, 1897,
pp. 761-827.

"A Literary History of Persia," four volumes, Cambridge and London, 1902-1924.

"Béb, Babis," in "Hastings Encyclopaedia of Religion and Ethics," volumell,
1909, pp. 299-308.

"Nugtatu'l-K &f," editor of text alleged to be written by H§i Mirza Jani
Kashani, London and Leiden, 1910.
"Materias for the Study of the B&bi Religion," Cambridge, 1918.

"A Descriptive Catalogue of the Oriental MSS. Belonging to the Late E.G.
Browne," completed by R.A.
Nicholson, Cambridge, 1932.

For more information about E.G. Browne's life and work, please see the
following link: http://bahai-
library.org/encyclopedia/browne.html



(41) There seem to have been three occasions on which the B&b was summoned to
account for the public

reports of his claims to be the "Gate" to the Imam Mahdi, or the Imam Mahdi
and the Qaim himself. The

first isreported to have taken place in Shiraz, after the Bab's return from
pilgrimage, and is reported by

ZARANDI (pp. 142-143), AHMAD (pp. 452-453), KAF (p. 112), SIPIHR (pp. 42-44),
MU'IN (pp. 69-93),

and GOBINEAU (pp. 151-155). Amanat makes brief reference to this Shirazi
tribunal and cites the sources

noted here (p. 255, n. 283). In Isfdhén in 1847, the B&b took part in a
second debate with a number of the

muijtahidun, which was reported, according to Amanat (p. 258, n. 291): in
ZARANDI (pp. 207-208); KAF

(pp. 116-118); SIPIHR (volume I11, pp. 44-47); ZUHUR (pp. 93-94);
'Abdu'l-Husayn Ayati Tafti Avérih

(henceforth AVARIH), "al-Kawékib al-Durriyyafi Maathir al-Bah&iyya"
(Cairo:1327/1948, two volumes,

volume |, pp. 73-105); and in the recollections of Aga Siyyid 'Abd al-Rahim
Isféhani (INBA Lib. MS. No.

1028D; also cited Amanat, p. 427), caled "Khatirdt" by MacEoin (p. 180).
Aga Siyyid 'Abd al-Rahim

Isféhani, also called Aga Siyyid Rahim Isfhani (MacEoin, p. 91) and
Siyyid Rahim (MacEoin, p. 183),

seems to have been first a Babi and subsequently an Azali scribe, and is
reported by the Azalisto have

transcribed at least one copy of "Bayan-i-farsi" (MacEoin, pp. 91, 183).
Balyuzi aso describes this meeting

in Isfahan (pp. 112-113). Amanat does not mention any transcript of the
debate, but Nicolas claims that

Browne published such atranscript; it is evident though that the transcript
published by Browne was of a

tribunal in Tabriz (please see below), not Isfdhan. The outcome of this
gathering was that the Muslim clergy

gathered and issued a verdict calling for the B&b to be executed as a heretic
(Bayuzi, p. 113; Amanat, p.

258). There does not seem to be arecord of thislatter meeting of the
mujtahidan. Siyyid Muhammad
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While the Babis generally admit this account of the Bab at Mecca, it does

not follow that it is

authentic. The history of the Apostle [the Bab] is very little known, and |
astonished many Babis,

and among the greatest, in reading to them the names of the grandfather and the
grandmother of

Siyyid 'Ali Muhammad, or in furnishing for them one of the details which |



picked up from the

"Kitab bayn al-haramayn," a book of extreme rarity and which they had not
read. The surviving

followers are not knowledgeable except for that which concerns the acts of
their fathers; and from

Imam Jum'ih Khatunébéadi, the chief religious dignitary of the city of

Isféhan, and the Bab's host for much

of hissojournin that city, followed up this meeting by issuing a
countervailing verdict of insanity (Amanat,

pp. 257-58; Balyuzi, p. 113), which averted the Bab being condemned to death
in Isfahan. Thetext (or a

portion) of the Imam Jum'ih's "fatwa" (order) isfound in ZARANDI (p. 209).
The third tribunal convened

to examine the claims of the Bab was that of Tabriz, in July 1848 (Amanat, p.
387; Balyuzi, p. 139). Edward

Granville Browne published what was allegedly the official transcript of this
meeting in Tabriz ("Materias

for the Study of the Babi Religion" (pp. 248-55), along with the Bab's
"tawba-namih" [recantation text]

(Ibid., pp. 256-258). Balyuzi (p. 141) states that Browne derived this
transcript from the accounts found in

SIPIHR, TUNKABUNI, and in the Supplement authored by Rid&Quli
Khéan-i-Hidayat (henceforth

HIDAY AT) and appended to "Rawdatu'l-Saf&-yi Nasiri," by Mirkhind (edition
cited Amanat, p. 444:

volumes VII1-X, Tihran, 1959-60;). Balyuzi (pp. 142-143) affirms that these
three Muslim authors derived

their information from atract written by Hgji Mirza Mahmud (Balyuzi, p.
140), also called Mulla Mahmud

(Amanat, p. 387), the Nizamu'l-'ulam@, chief tutor of the Crown Prince,
Nasiri'd-Din Mirza (Ibid., p. 140),

who presided over that tribunal (Ibid., p. 143). Amanat (p. 389, n. 67) states
that Browne's transcript was

based on a document supplied to him by Hippolyte Dreyfus, the first French
Bahdi , and of unidentified

source. Thisis confirmed by a perusal of Browne's "Materials for the Study of
the Babi Religion” (pp. 247-

48). Amanat (Ibid.) furthermore alleges that HIDAY AT (volume X, pp. 423-430)
based his account on the

Nizam'ul-'ulamds report, and that SIPIHR (pp. 277-290) published a shorter
and abridged version, aong

with additional material from TUNKABUNI (pp. 126-130). Amanat (p. 387, 388)
also asserts that the

Nizamu'l-'ulama was a Shaykhi, and that the other two chief clerical
participantsin thistrial, Mulla

Muhammad Mamagani and Mulld Murtada Harandi (‘'Alam al-Huda) were also



acclaimed votaries of the

Shaykhi school. Balyuzi notes (p. 143) that Shaykh Muhammad Taqi, the son of
Mulla Muhammad

Maméagani, and himself present at this tribunal, wrote, in a book intended

to refute the claims of the Bab,

that the account written by the Nizamu'l-'ulama was full of

misrepresentations, which he criticized and

corrected. He further alleges that the Nizamu'l-'ulam@ " collected as many
copies as he could of hisown

tract and destroyed them" (Ibid.). Amanat (p. 388, n. 64; p. 389, n. 67) also
refersto Mulla Muhammad

Tagi Maméagani's account, excerpts of which were published in MURTADA (pp.
308-315). Amanat (1bid.)

cites other sources for this tribunal, including ZARANDI (pp. 314-322); and the
"Abwéb al-hudd" of

Shaykh Muhammad Tagi Hashtrudi, which is cited in MU'IN (pp. 201-207), KAF
(pp. 135-138), and

ZUHUR (pp. 73-74, 116-119). He also affirms that the alleged "tauba-namih"
(recantation) of the Bab

which was sent to Browne by Hippolyte Dreyfus and published by Browne in
"Materials' was "apparently

traced to the Magjlis Library in Tehran", was subsequently published by F.
Adamiyat, in " Amir Kabir va

fréan" (Tihrén:1969, p. 441) and has henceforth "become part and parcel of

all anti-Babi-Bahdi polemics

and an effective weapon in the growing arsenal of fictitious documentation”
(Amanat, p. 392, n. 82).

Understating his case, Amanat (p. 392) affirms that both the transcript of the
trial and the written

recantation are documents of doubtful authenticity and veracity. Sepehr
Manuchehri reports that the text of

the authentic "tawba-namih" of the B&b isfound in "Kashf al-Ghita." He
furthermore describes the manner

in which this document came to be published. His great grandfather was a member
of the first National

Spiritual Assembly of irén, appointed by 'Abdu'l-Bahéa. He made contact with
amember of the Iranian

"Majlis’ (Parliament), a Zoroastrian, who showed him the original text of what
has been alleged to be

the Bab's "tawba-namih", which was in the Parlimentary Library in Tihran. His
great-grandfather

immediately wrote to 'Abdu’l-Bahd, who instructed that a copy of this document
be made in the event

that the original document could not be secured. A copy of the "tauba-namih"
was sent to Mirza Abu'l-

Fadl Gulpaygani, and this was printed in "Kashf a-Ghita".
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this point of view | was served principally (and one cannot imagine better), by
the son of
Mugaddas K hurésani(42).

Thus, in that which concerns the question that occupies us, we must not forget
that from the start

the Babis — | speak of the common folk — did not know the details of the
new doctrine(43). They

(42)Ibn Asdéag, the son of Mulla Sadiq Mugaddas-i-K hurasani
("lsmu'lldhu’l-Asdéaq"), wrote a biography of

his father (Amanat, p. 136, n. 143) based on Mull& S&diq's recollections.

This biography is not listed by

MacEoin, nor isamanuscript of thiswork referred to by Amanat or Balyuzi.
However, Amanat (Ibid.)

states that this biography is quoted by Nicolas and by KHUSRAVI (volumell, p.
50).

(43)Nicolas writes: "The Bab says so himself. In the beginning he spoke the
language of the Qur'an (see the

"Seven Proofs") then bit by bit he unveiled his thought, but with what
precautions! We may judge thisby a

passage taken from the prayer for the festival of Qadir, on Friday, and on the
5th of the month of Jaméadi al-

Awwal:

"O mon Dieu! jete prendsatemoin Toi et celui qui est aupresde Toi parmi les
Temoins que, en

verite Mohammed arempli lamission que tu lui avais donnee...Donne O mon Dieu
sa recompense

a Mohammed pour avoir repandu ton ordre, recompense dont tu as le secret...
"O mon Dieu! c'est toi-meme qui m'asfait connaitrece  degre, et si tu ne

te faisais pas connaitre,

je net'eusse pas connu...Tu m'as garde pour faire lever tes saints du milieu

de leur ignorance.

Aujourd'hui tareligion est parfaite, et celui en qui I'on peut voir ton etre

meme sest manifeste.”

(Sahife-Makhzoumie)

An English trandation of this citation from the Bab's " Sahifa makhzdina"
(also called "Du'a-yi Sahifa"), of

which there are seven manuscripts still extant (MacEoin, pp. 59-60, 198) is
here essayed:

"O my God! | take Thee as awitness, Thou and he who is before Thee among the
Witnesses that,

verily, Muhammad fulfilled the mission which Thou gavest to him...Give, O my
God his due

reward to Muhammad for having propagated Thy order, the reward of which Thou



hast the

Secret...

"Omy God! Itis Thou Thyself Who has made me know this degree and if Thou did
not make

Thyself known, | would not have known Thee... Thou hast retained me to make Thy
saints arise

from the midst of their ignorance. Today Thy religion is perfect, and hein

whom one can see Thy

very being has been manifested.”

Writers have described this progressive unfoldment of his mission in two ways:
either asindicating a

development of the Bab's own self-conceptions, or as a gradual revelation of
the full nature of his prophetic

station. The latter explanation is adhered to by Nicolas, aswell as by all

Bébi and non-academic Bahai

historians. They argue that while the Bab may have been cautiousin revealing
his station as a Prophet of

God, whose laws superceded those of the Qur'an and the "hadith," this does
not imply that he was unaware

of hisown prophetic calling at an early stage in hisministry. Nor, they

assert, doesthisindicate that his

claims were unknown to his followers, or that they were unable to understand
his teachings.

The Bab himself claims, in the course of describing his pilgrimage to Mecca
and Medina (in 1844-1845) in

"Bayan-i-farsi" (vahid IV: béb 18), that his"Qayyumu'l-Asma" was

widely circulated during the first year of

his ministry. This passage has been translated by Nicolas as follows ("Le Beyan
Persan," tome 11:1913, p.

164):

"Mais tous sont dans I'ignorance de cette grace, car dans cette annee meme la
manifestation du

Livre du commentaire de la Sourate de Joseph parvint atous. Or quand ils
regarderent ils Le virent

sans compagnon et ils reculerent.”

An English tranglation of these verses:
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were purely and simply convinced that the Imém Mahdi (44) had appeared, who,
with hissword in

one hand, and the Qur'an in the other, was going to bend all the peoples of

the earth to the law of

"But all areignorant of this grace, for in this same year the Book of the
Commentary on the Sirah
of Joseph ["Qayyumu'l-Asma™] became manifest to al. And when they looked



upon it, they saw
him to be without companion and they retreated.”

Abu'l-Qasim Afnan (p. 445) writes that the first Chapter, entitled Strat
al-Muluk, of "Qayyumu'l-Asma"

(also known as " Tafsir Sarat Y tsuf", and "Ahsan al-Qisas"') was revealed
during the night of 5 Jamédiyu'l-

Ul&1260. The whole book, which is comprised of 111 chapters (each one of
whichis called Sarah, like the

Qur'an), was, according to Afnan (Ibid.) revealed in forty days from that
initial date. Please see note (9) this

Chapter and note (16) Chapter Three for more details on "Qayyumu'l-Asma™.

The wide dissemination of this book is attested by various accounts associated
with individual Babis,

including Mulla Aliy-i-Bastami and Mulla Husayn Bushrd'i (MacEain, p.
56; Amanat pp. 211-219, 269,

272-273, 299, 357). The "Qayyumu'l-Asma™ of the Bab, while not the
repository of most of hislaws or

distinctive teachings, contains many indications of the author’s claimsto a
divine mission and station. In

1862, the two unconverted uncles of the Bab, H§i Mirza Siyyid Muhammad
and H§i Mirza Hasan-'Ali

visited Baghdad, apparently en route to Karbila. While in Baghdad, H§ji
Mirza Siyyid Muhammad

addressed certain questions to Bahau'llah, who was then acknowledged as one
of the leading Bébis.

Bahadu'llah wrote a reply to these questionsin "Kitéab-i-igan" (Shoghi
Effendi, "God Passes By," p. 138), and

therein he referred to the "Qayydmu'l-Asma™ of the Bab as "thefirst, the
greatest and mightiest of all

books" (p. 231). Shoghi Effendi has translated passages from
"Qayyumu'l-Asm&" which attest to the

prophetic station of the Bab, aswell as hisrole as the herald of a

subsequent Revelation:

"'l am the Mystic Fane," the Bab thus proclaims His station in the
Qayyumu'l-Asmd, ‘which

the Hand of Omnipotence hath reared. | am the Lamp which the Finger of God hath
lit within

its niche and caused to shine with deathless splendor. | am the Flame of that
supernal Light that

glowed upon Sinai in the gladsome Spot, and lay concealed in the midst of the
Burning Bush.’

'O Qurratu'l-'Ayn!" He addressing Himself in that same commentary, exclaims, 'l
recognizein

Thee none other except the "Great Announcement™ — the Announcement voiced by
the



Concourse on high. By this name, | bear witness, they that circle the Throne of
Glory have ever

known Thee.' 'With each and every Prophet, Whom We have sent down in the past,’
He further

adds, 'We have established a separate Covenant concerning the "Remembrance of
God" and

His Day. Manifest, in the realm of glory and through the power of truth, are

the

"Remembrance of God" and His Day before the eyes of the angels that circle His
mercy-seat.'

'Should it be Our wish,' He again affirms, ‘it isin Our power to compel,

through the agency of

but one letter of Our Revelation, the world and all that is therein to

recognize, in less than the

twinkling of an eye, the truth of Our Cause." (Shoghi Effendi, "The World

Order of

Bahdu'llah," p. 126)

(44)Nicolas writes regarding the Bébis. "They believed this [that the Bab
was the Imam Mahdi] from the

time of the council of Badasht. There their eyes were opened, only to close
once again afterwards. The

Babis still have the same opinion, but no longer the knowledgeable ones."
Inasmuch as Nicolas does not

explain himself further, one must conclude that he is referring to the Azali
Bébis, without specifying the

nature of their views. The "Imam Mahdi" isthe title given to the twelfth
Imam, Muhammad ibn Hasan-

i-'Askari, who isaso called "Hujjatu'lldh" (the Proof of God),
"Bagiyyatu'llah" (the Remnant of God),

and "Q&im-i-Ahl-i-Muhammad " (Shoghi Effendi, Introduction, "The
Dawn-breakers,” p. xxx; Edward

Granville Browne, Note O, p. 297, cited in Ibid., p. lii). He succeeded his
father asImamin 260 A.H.

and promptly disappeared (Ibid., p. xxx; Edward Granville Browne, Note O, p.
298, "A Travéller's

Narrative," cited in Ibid., p. liii). Many prophecies preserved by the Ithna
‘Ashari Shi'i sect of Islam

indicate that the Imam Mahdi will reappear in the future. It is to those
prophecies that Nicolas makes

reference here. The Imédm Mahdi is hence the Promised One of this branch of
Shi'i Idm. The
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Islam. Therefore, and through a mental operation identical to that which the
Muslims followed,
but thistime in areverse sense, they naively believed that the new apostle



accomplished, because

they were predicted, all the acts incumbent upon the Imam Mahdi. It was
exactly the same for

Christ(45). The rabbis opposed to him showed the sacred texts to demonstrate
that he did not fulfill

the conditions required of the Messiah. Jesus answered them — consult the
spirit, not the | etter;

and his followers — understanding also as little of thisteaching as his
adversaries — created for

him a geneology, and invented an infinity of episodes to prove that he was,
within the narrow

bounds of the letter, the promised and awaited Messiah. Thus, neither the
adversaries, nor the

followers understood the teaching of the Master. Alone, at the start of the
Bébi Faith, the beautiful

Qurratu'l-'Ayn(46) responded to H&ji Mulla Mirza Muhammad Andarmani(47)
and to Hgji Mulla

Promised One expected by Sunni Muslims has the title "Mahdi" and there are
innumerable prophecies

associated with this One. However, inasmuch as the Muslims to which the Bab
addressed himself were

of the Ithna'Ashari Shi'i sect, the Sunni prophecies do not concern us

here. ZARANDI (p. 184) citesthe

compilation of Mirzd Ahmad Azghandi, comprising 12,000 traditions related to
the coming of the Imam

Mahdi. This compilation seems to have been destroyed, and regarding this the
reader isreferred to note

(37), Chapter One. An anonymous compilation of 70 traditions, mostly from the
"'Awaimal-'ulum wal-

maé&rif wal-ahwd min a-ayét wal-akhbar wal-aqwd" of Shaykh

‘Abdu'llah ibn Naru'llah a-Bahréni,

with commentary, isfound in a"Risdla’ by a Babi apologist (cited MacEoin,

p. 109). For sources

regarding the Imédm Mahdi, who is aso called " Séhib al-Zaman," please see
note (37).

(45)Nicolas makes a statement here that seems to go beyond the purview of the
dispassionate historian

and venture into the realm of apologetics. Perhaps it will be useful for the
reader to take into

consideration Nicolas' statement, in an interview on 7 February 1939 with Miss
Edith Sanderson,

published in "The Bah&i World" (volume V111, 1938-1940, pp. 885-887), that
heisaBéabi. Also, in

response to an unidentified Bahai female writer, possibly the same Miss
Sanderson, Nicolas expressed



his joy when informed that Shoghi Effendi, and the followers of Bahdu'llah
as awhole recognized the

Béb as an independent Manifestation of God, and not just as the forerunner of
Bahdu'lléh ("The Bahd'i

World," volume VI, 1934-1936, pp. 481-482; reprinted in seven subsequent
volumes of this publication).

The full texts of the interview and the letter in question as found in "The
Bah&i World" are to be found

in the Introduction to this biography. While Nicolas does not seem to have
distorted any of the historical

evidence which he encountered in favor of the Bab, it is nevertheless
important that he be understood as

a sympathetic student of the Babi Faith, and one who was inclined neither to
underrate its importance

nor to take sides in the Azali-Bahai controversy.

(46)Qurratu’l-'Ayn, the most prominent female adherent of the Bab, and the
only female Letter of the Living,

was born F&timih Zarrin T4 Baraghani, surnamed Umm Salma (Amanat, p.
295). ZARANDI (p. 628)

gives her name as Fatmih and Umm-i-Salmih, as well as Zakiyyih. She received
her appellation "Qurratu’l-

'‘Ayn" (Solace of the Eye) from Siyyid Kézim Rashti, her teacher in Karbila

and the successor to Shaykh

Ahmad Ahsd i as |eader and guide of the Shaykhi school, not, asis

commonly supposed, because of her

great physical beauty, but rather in all likelihood because of her outstanding
achievements as apublic

speaker, essayist and poetess. According to ZARANDI (p. 83), Siyyid Kazim
praised her understanding of

Shaykhi tenets with the words "ya qurrat al-'ayni waruh al-fu'adi" which

Shoghi Effendi translated as "the

delight of my eye and the soul of my heart." The expression is derived from two
Qur'anic verses, one from

Surat al-furgan (25:75), and the other from Slrat al-sgjdah (32:18),

reproduced as follows:

warall&dhina yaqul ina rabbanahab lana min azwajind wa-dhurriyyatina
qurrata dyunin

"And those who say, 'Our Lord, grant us of our wives and children the delight
of our eyes..."
(Qur'an 25:75, Maulana Sher Ali tranglation)

falatalamu nafsun m4 ukhfiyalahum min qurrati ayunin jazdan
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"And no soul knows what joy of the eyesis kept hidden for them..." (Qur'an
32:18, Maulana Sher



Ali trandation)

Amanat (p. 298, n. 17) points out that the appellation "Qurratu’l-'Aynisa
common Arabic term of

endearment sometimes given by the religious teachersto their favorite

students.” It isin this religious context

that this name should be understood. The only female Letter of the Living was
given thetitle "Tahirih" (the

pure) by the Bab (Amanat, pp. 295, 307), in aletter from Mah-Ku in

mid-1847, cited by Aga Muhammad

Mustafa ibn Shaykh Muhammad Shibl al-Baghdadi (henceforth BAGHDADI), in
"Risdlaamriyya" (along

with Ahmad Sohrab, "Risala"; Cairo:1338, pp. 109-110). The Béb apparently
wrote another epistle,

published in ZUHUR (pp. 331-334), in which this discipleis called "hujjat da
a-kull," trandated by

Amanat as "the proof for all" (p. 307, n. 78). ZARANDI (p. 293) indicates that
Bahau'lldh conferred new

names upon the participants of the conference of Badasht, and upon
Qurratu'l-'Ayn the title of Téhirih, and

that, subsequent to this conference, "to each of those who had convened at
Badasht a special Tablet was

revealed by the Bab, each of whom He addressed by the name recently conferred
upon him." Inasmuch as

Badasht represented the occasion in which the Babi |eadership made a formal
break with the old

Dispensation of the Qur'an and proclaimed the new Dispensation of the Bayan,

it may bethat it was at this

time that Qurratu'l-'Ayn assumed this new title formally and exclusively, that

is, what may have been an

optional mode of reference in the past became her newly-established name for
the new Babi Dispensation.

ZARANDI (pp. 80-84, 269-273, 275, 278-280, 283-286, 288, 291-300, 459-461,
621-629) makes copious

mention of Tahirih. Amanat (pp. 295-296, n. 2) lists the sources for
Téhirih'slifewith which heis

acquainted, including the "Maktub" of Shaykh Sultén-i-Karbilai (in ZUHUR,
pp. 245-259); KAF,;

SIPIHR; HIDAYAT; KAZEM-BEG (volume VI, pp. 473-476); GOBINEAU (pp. 167-169,
293-294, etc.);

SAMANDAR; BAGHDADI; JADID; WAFA (pp. 291-330 in the origina Persian; pp.
190-203 in the

English trandation); KASHF (pp. 92-111); MU'IN; AVARIH; ZUHUR; KHUSRAVI
(volumel lI1); 'Ali al-

Wardi, "Lamahat |jtimaiyamin Téarikh al-'Iraq al-Hadith" (Baghdéd,

1971, volume 11, pp. 152-190);

'‘Abbud Sdlihi, "Quirrat al-'Ayn, 'd& Hagigatiha wa Wéqi'iha"; and



Mulla Ahmad Hisari Khurasani,

"'Agaid al-Shaykhiya'. Amanat devotes Chapter VII (pp. 295-331) in
"Resurrection and Renewal" to

Tahirih, along with references in other chapters (pp. 164, 163n, 176-180,
215-216, 234, 282, 350-351, 429-

430). Balyuzi (pp. 24-27, 58, 124, 162-171, 176, 230) contains comparatively
few references to Téhirih.

MacEoin (p. 107; Amanat, p. 296, n. 2) touches upon her role in the early

history of the Babi movement in

his doctoral dissertation for Cambridge University (*From Shaykhism to Babism,"
pp. 194-196, 203-207).

Nicolas, in"Seyyed Ali Mohammed dit le Bab," devotes Chapitre IV (pp.
263-287) and Chapitre XI1I (pp.

446-452) to Téhirih. His account, which "seems to be based on oral reports
(sometimes very similar to

SAMANDAR), isthefullest in a European language" (Amanat, p. 296, n. 2). Itis
translated into English

and published as "Qourret-oul-Aine" in "Tahirih in History: Perspectives on
Quirratu’l-* Ayn from East and

West" (Los Angeles:2004), along with several other essays written by
‘Abdu’l-Baha, Shoghi Effendi, Sabir

Afaqgi, Muhammad Igbal, M. Hidayat Hosain, Mohammed Ishague, Mohammad Ali
Saddiqui, Masudu’l-

Hasan, Khwaja Masud, Suleyman Nazif, E. G. Browne, Abbas Amanat, Farzaneh
Milani, Susan Stiles

Maneck, Negar Mottahedeh, Jan Teofil Jasion, and Denis MacEoin. Amanat (p. 301,
n. 41) lists some of the

sources of Tahirih's extant writings, and MacEoin (pp. 107-116) discusses her
writings in considerable detail.

Two collections of her poetry in English tranglations have been published in
recent years. "The Poetry of

Téhirih" translated and edited by John Hatcher and Amrollah Hemmat
(Oxford:2002); "Tahirih: A

Portrait in Poetry " translated and edited by Amin Banani, with Jascha Kessler
and Anthony A. Lee (Los

Angeles:2004). Essays about Tahirih have been published in a great variety of
venues, including, most

recently, in Negar Mottahedeh’ s book entitled "Representing the
Unrepresentable: Historical Images of

National Reform from the Qagjars to the Islamic Republic of Iran"
(Syracuse:2008). There are two popular

accounts of Tahirih's life written by Bahai women. Thefirst of theseis

"Tahirih, the Pure" by Martha Root

(Karachi:1938; reprint in Los Angeles:1981), based on written and oral sources
accessibleto its author. The

second is"Tahirih" by Clara Edge (Michigan:1964), a fictionalized account of
the Bébi heroine.



(47)H&i Mulla Mirza Muhammad Andarméni is mentioned again by Nicolas
(Chapitre X1, p. 449), in

which heis described as one of the two clerics who passed a death sentence
upon Tahirih, a sentence which

was upheld by Nésiri'd-Din Shah. The only account of her interrogation by
Mulla Muhammad Andarmani

and of his death sentence isthat found in Nicolas (Ibid.; cited by Amanat, p.
329, n. 199).
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'Ali Kani(48), who were charged with winning her back to 1slam, and who
confronted her with texts

announcing the coming of the Mahdi from the towns of Jabulga and
Jabulsa(49), with: "Leave then

to children these insanities unworthy of you and of me — the question is more
lofty” (50).

Furthermore, the B&b claimed to be the interpreter not only of the inner
meaning, but of the

innermost of the inner meaning of the Qur'an. He explained not only the
letter, not only the spirit,

but the very soul of the Book of God; and it is from Him that one must await
the realization of

such prophecies as are based upon nothing, of which the basisis nothing but
ignorance, fanaticism

or the bad faith of those who have collected them(51). If one opens the
"Bayan," if onereads

(48)H§iMulla'Ali Kéani is mentioned also in Nicolas (Chapitre XII, p.

449), as the other cleric who

interrogated Téhirih and then passed a death sentence upon her. Amanat has
noted (p. 329, n. 200) that it is

unlikely that the Grand Vazir of the Shah, Mirza Aga Khan Nuri would
have been in favor of this death

sentence, inasmuch as his wife, his sister and others among the women of his
household were allegedly

sympathetic to Téhirih (MU'IN, p. 10; KHUSRAVI, volumel 11, p. 191; JE.
Polak, "Persien, das Land und

seine Bewohner," Leipzig:1865, volumel, p. 353).

(49)These two cities are stated in some traditions to be the locations from
which the Imém Mahdi would

appear. According to Edward Granville Browne (Note O, p. 298, "A Traveller's
Narrative," cited in

Introduction, "The Dawn-breakers,” p. liii), the Ithna'Ashari Shi'is

believe that the Imdm Mahdi livesin

Jabulgé or Jabulsa. Shaykh Ahmad Ahsdi interpreted these realms,

apparently identified as "Jabalgd" and



"Jébarsd" in hiswritings, to be lower regions in the intermediate world
(‘adm a-mithal), the first in the East

and the second in the West (Amanat, p. 53). Thisintermediate worldisa
visionary world experienced by

mystics in meditation, visions and dreams, rather than a physical world of
material locations. Hence these

two cities are described in Shaykhi literature as places in the mystical
landscape without specific physical

equivaents. Siyyid Kézim Rashti warned his followers not to expect that the
Q4&im would appear from

either of these cities (ZARANDI, p. 25). In making this statement, Siyyid
Kézim, like Shaykh Ahmad Ahsd' i

before him, gave an allegorical interpretation to those hadith which referred
to the place of residence of the

Imém Mahdi. 'Abdu’'l-Baha (pp. 16-17) refersto the complaints of the Muslim
clergy throughout Persia,

that the literal fulfilment of prophecies associated with the Imam Mahdi,
including those pertaining to

Jabulga and Jébul sa had not accompanied the declaration and subsequent
ministry of the Bab. He aso

briefly discusses (pp. 17-18) the treatises authored by the leading Babi
teachersin response to these

complaints, explaining the true meaning of these terms as revealed by the Bab.

(50)Nicolas does not cite the source of these words, but we must suppose that
they are derived from the

same oral source which supplied him with the names of the two mujtahidan,
Mull& Muhammad

Andarmani and Mull4'Ali Kani, who interrogated Tahirih and sentenced
her to death.

(51)Nicolas writes: "I allude especially to Maglisi here, whose voluminous
work is bereft of al critical spirit —

amonument of hypocrisy and of prevarication.” The work to which Nicolas refers
hereis"Bihar al-Anwar,"

of Muhammad Bagir ibn Muhammad Taqi Majlisi (25 volumes, published in
Tihran:1885-1897).

Bah&u'llah quotes one hadith from "Bihér al-Anwar" in "Kitéb-i-igan"

(p. 243), not because he considers it

to provide an authoritative proof of the prophetic claims of the Bab, but in

the following spirit (pp. 237,

256):

"Although We did not intend to make mention of the traditions of a bygone age,
yet, because of
Our love for thee, We will cite afew which are applicable to Our argument..."

"These things We mention only that the people may not be dismayed because of



certain

traditions and utterances, which have not yet been literally fulfilled, that

they may rather

attribute their perplexity to their own lack of understanding, and not to the
non-fulfilment of the

promises in the traditions, inasmuch as the meaning intended by the Imams of
the Faith is not

known by this people, as evidenced by the traditions themselves."
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through it — what does one see there? Nothing throughout but a new
explanation of the terms

used in all thereligions: the Fire of Hell, Paradise, the Balance of God,

Death, the Final Judgment,

etc. And the man who interprets in such a magisterial manner the superstitions
of another age

would not have wasted his time in responding to pretenses of this kind!(52)

| refuse on my own part to believe in them(53) and besides, we do not have a
single authority which

affirms them. We do not find in al the dialectic of the Bab and the Babis
anything but a profound

contempt for these hadith which are false and forged at will; whereas they
strive to explain those

which are authentic, but these only, citing the actual facts of the new
religion(54).

Besides, Siyyid 'Ali Muhammad would have spoken of thisincident; thereis no
trace thereof in the
"Kitab baynal-haramayn"(55).

If we search thiswork for an allusion to the acts of Siyyid 'Ali Muhammad, we
stop at these

passages(56):

"O my God! I implore Thy witness for that which | said in the Magjid al-Haram,
near the

Kabih, Thy sacred sanctuary, to him who questioned me on the subject of the
Verses, in

(52)Nicolas

isreferring particularly to "Bayan-i-farsi" which contains allegorical
interpretations of many

Quranic verses (and by implication many versesin other Scriptures) that refer
to these various topics:

1D Fire of Hell, invéhid Il: bdb 1, béb 2, bab 4, béb 5, béb 6, bab 9,
bab 10, bab 12, béb 13, bab 16,

bab 17; vahid l11: bab 3, bdb 17; vahid V: bab 4; vahid VI: bab 7;
vahid VII: béb 18, bab 19; vahid



VIII: bab 11

2)Paradise, in vahid I1: béb 1, béb 2, bdb 4, bab 6, bab 8, bab 9, bab

10, béb 13, bédb 16; vahid I11:

bab 8, bab 13, bab 17; vahid I1V: béb 4, béb 11; véh@id V: bab 4; véhid
V1: bédb 1, bab 15, béb 16;

vahid VII: bab 19; véh@id VIII: bdb 11

3)Balance of God, in vahid Il: bab 13.

4)Death, in vahid 11, bab 8; vahid V: bédb 3

5)Final Judgment, called Day of the Resurrection, in vahid I1: bab 14; vahid
VIII: béb 3; véhid VII:

bab 19

Bah&u'lléh continued with this principle of alegorical interpretation of
certain Scriptural versesin "Kitab-i-
igén" and in other Writings.

(53)Nicolas states that he personally does not believe in the veracity of the
traditions, which are fantastic and

which could not possibly be fulfilled literally except through a miraculous
manifestation of the divine, one
which is contradictory to the record of both religious and natural history.

(54)This the Bab does, especially in "Dadil-i-sab'ih" (Seven Proofs).

(55)In other words, "Kitéb baynal-haramayn" makes no mention of the fanciful
and false hadith to which

Nicolasisreferring here.

(56)Nicolascites these passages, without identifying their provenance, but just
after mentioning "Kitab
baynal-haramayn".

Amanat (p. 246) translates verses from " Sahifa baynal-haramayn" (Browne Or.
MSS. F.7(9), pp. 14-16)

which correspond exactly to the first paragraph cited above by Nicolas.
Abu'l-Qasim Afnan (p. 112) citesthe

Arabic original of these versesin his biography of the Béb.
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answering by these verses relative to what Thou caused to descend upon Thy
friend
Muhammad in the Qur'an of the past.

"If one argues with thee on this subject, since thou hast received the perfect
knowledge,

respond: 'Come let us call our children and yours, my wives and yours, let us
come and

you and then let us call upon the Lord each one from his side and call His
malediction

upon the liars."' (57)



"I swear by Thy truth, and Thou art God, and there is no other God but Thee,
that men

did not even reap this saying, but the testimony of God sufficesin this
guestion.”

"Thus, O instructed questioner, did | not say to you in the Magjid
al-Haram(58), opposite

the Kabih, and we were at the western side, at the place where you were found,
before the

(57)Nicolas findsin this verse areference to Slrat a-'imran, and
apparently to this verse:

"When Allah said, 'O Jesus, | will cause thee to die a natural death and will
exalt thee to Mysdlf,

and will clear thee from the charges of those who disbelieve, and will place
those who follow thee

above those who disbelieve, until the Day of Resurrection; then to Me shall be
your return, and |

will judge between you concerning that wherein you differ.” (Qur'an 111:56,
English trandlation by

Maulawi Sher Ali)

Nicolas writesin reference to this citation: "This kind of judgment of God is
called 'mubdhala’ The

reasoning of the Bab is the most ssimple: As Muhammad, | am aMan. (Qur'an
XI1V:12; XVI11:111; XLI:7)

Like him [Muhammad] bereft of the power to do what you call miracles. The only
miraclethat | can

accomplish is the only one which he [Muhammad] himself carried out — the
[revelation of] verses. You

have believed in yours [verses], which prepared the way for me, for you have
seen that according to the

promise of the Qur'an, during 1270 years nobody was capable of causing them
[verses] to descend from

heaven. And now | say to you, as Muhammad said to you: Either you believein
these verses, and then you

are saved, or you do not believe and then you are liars, for you deny the
absolute truth — unless | am

myself aliar, pretending falsely to receive divine revelation, which is
impossible for my verses are my proof,

as they were for Muhammad. But furthermore, because thisis your belief, come,
come al, and pray to God

to decide between us as He did for the preceding prophets. (Thisis an allusion
to the discussions of Moses

with the magicians, and of those of all the prophets with the unbelievers of

their times: Abraham and the

firey furnace, Lot transported into another country, Noah saved from the
deluge, etc.)"



Amanat (p. 246, n. 241) points out that the Bab has quoted a verse from the
Qur'an at the close of this
paragraph, which he identifies as from Sirat a-'imran, verse 61:

"Now whoso disputes with thee concerning him, after what has come to thee of
knowledge, say

to him, '‘Come, let us call our sons and your sons, and our women and your
women, and our

people and your people; then let us pray fervently and invoke the curse of
Allah on those who

lie" (Qur'an 3:61, English trandlation by Maulawi Sher Ali)

(58)Magjid a-Haram is the "holy mosque” in Mecca, which is frequented by all
Muslim pilgrims. It islocated

adjacent to the Kabih — "Hgjar al-Aswad" (the Black Stone), which isalso
called "Bayt al-haram" (Sacred

House). The Bab is here refering to his two conversations with Mulld Muhammad
Husayn Muhit Kirmani,

in which he challenged this sceptic to "mubahala." However, this individual
was not the only one addressed

by the Bab on that occasion. In a Tablet cited in ZUHUR (p. 271), the Bab
stated: "I accomplished the

proof of mubdhalain Masjid al-Haram in the presence of eye-witnesses, and the
one who was

addressed...was Muhit" and he continues. "Those who heard such acall, |
believe, were H§j Sayyid 'Ali

Kirmani, H§jj Sayyid Muhammad Khurasani, Hgjj Sulayman Khan, and H§jj
Muhammad 'Ali

Mazandarani, and there were others as well" (cited Amanat, pp. 245-246, and

p. 246, n. 240).
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minbar, during the night of the 15th day of the month of Dhu al-Hijja
a-Haram(59), three

hours after the setting of the sun, did | not say to you: 'Accept my request,
come, make

"mubahala' (60)near the Black Stone, for, in the name of all men, you charge
yourself with

the mandate of denying me, so that God may decide the truth between us— and
God

knowswhat | say.'

"Did I not make at another time this same proposition to you in the Magjid
al-Haram
between the minbar and the magam(61), opposite the Kahbih?

"Did I not, in the very house of Meccaitself, which is the dwelling place of
the Truth(62),
renew three times this offer to you?”



The terms here are very clear, and very distinct; the details are precise, and
there is no question

either of asword, or of the Imadm Mahdi, which the B&b would not have failed
to mentionif it had

any utility whatsoever, or any importance in his eyes.

The very fact that he proposes "Mubahala’ to one of his contradictors reveas

to us that

throughout his pilgrimage he continued a proclamation which seems not to have
been heeded.

Whatever may have been, the Bab, his pilgrimage having come to a close,
prepared himself to

return to Persia. It was perhaps at this moment, or perhaps, upon his regaining
Bushihr, after

having revea ed mid-sea the "Kitéb-i-Ruh"(63), that he dreamed of organizing
the events which

were henceforth to take place.

(59)Besides specifying the exact time and place at which the Bab declared
"mubdhala,” this passage recalls the

"mubdhald’ of Muhammad, which took place on 23 Dhu al-Hijjain the year 10
A.H., called thenceforth

"yawm a-mubdhald’ (the day of mubéhala), when the Prophet challenged the
Christians of Ngjran to this

ultimate test of divine truth. Amanat (p. 245, n. 237) points out this

similarity, and also that the verse quoted

by the Bab (Qur'an 111:62) refers to this "mubéhala’ in particular. While
Amanat (Ibid.) indicates that

"mubahala" was practiced between rivals in the Muslim community, in the case
of the Bab in Meccait is

evident that he regarded himself as reviving the "mubahala" of the new Prophet
in contest with the followers

of the previous Prophet.

(60)"Mubdhala" is defined by Amanat (p. 245, n. 237) as a"direct appeal to
irrevocable divine arbitration"”

which is effected through "mutual execration by means of humble and sincere
prayer (bahala to curse and

ibtihdl: lamentation and prayer), in hope of divine arbitration between good
and evil." The prophet Elijah

seems to be the first to have practiced "mubéhala," asis described in the

First Book of Kings (18:20-39).

(61)"Minbar" means "pulpit" (Wehr/Cowan, p. 1102), and refers here to the
Magjid al-Haram. "Magam"

means "sacred place" and here the Bab isindicating the Kabih.



(62)"Al-Hagq" (Truth, Redlity) is an attribute of God (Wehr/Cowan, p. 224), and
here indicates the

presence of God, which is believed by Muslims to be indwelling in the Kabih.
The Surat a-hijr (Qur'an

15:86), Surat al-zumar (Qur'an 39:6), and Surat al-ahgaf (Qur'an 46:4)

state that God created the

universe, the heavens and the earth with "al-haqq" (the truth). This has been
interpreted by some

commentators to indicate that the medium whereby God has brought into being al
creation isthe

Truth. This seems to be the meaning of the Bab, for it is most unlikely, given
his uncompromising

monotheism, that he would have claimed that God Himself dwellsin the Kabih.

(63)Nicolas cites these verses regarding "Kitdb-i-Ruh":
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Here are the terms in which he invites his uncle(64) to preach the new
doctrine(65):

"In the name of God, the Clement, the Merciful.

"Read the book(66) of the '‘Mention of the Name of your Lord' [Dhikr al-1sm
al-Rabbuka).

There is no God but Him, Who is Exalted and Wise. And this book is a book which
descended from the Bagiyyat'u'll&h(67), the Imam of the evident Truth.

"In truth this book is an order which contains no doubt: it descends from God,
the Very

Exalted, the Wise. And, in truth, He is the Truth in the heavens and upon the
earth.

"Herecites for you the Book of your Lord which contains an order of the
inflexible

Balance, and in truth thisis the voice of your Lord in the heavens and upon
the earth. He

calls men to the way of God, the Glorious, the Praised.

"So read the "Kitab-i-Ruh," this book which | caused to descend mid-sea,
during the return of the

Mention of God, in seven hundred solid verses."

("Kitéb baynal-haramayn")

The Béb lists "Kitab a-Ruh" in "Kitéb a-fihrist" and indicates that it is
composed of 700 Suras, and 7000

verses (MacEoin, p. 52). Thiswork, which isalso called "Kitab al-"adl"
(Mazandarani, "Asrér a-athar,"

volume 1V, p. 45; cited MacEoin, p. 61, n. 83), was 900 surasin length
according to the Bab's "Kitab al-

‘'ulama™ (cited MacEoain, p. 61, n. 82). There are at |east five manuscripts of



thiswork extant at thistime

(MacEoin, pp. 61, 189), but one of these manuscripts contains only 98 suras,
while another contains 415

suras (p. 189). Thereisareference to "Kitab al-Ruh" in Kitéb a-'ulamd”
(cited by Abu'l-Qasim Afnan, p.

107).

(64)H&i Mirza Siyyid 'Ali (Khdl-i-A'zam), the Bab's uncle who was a
Babi by thistime.

(65)Nicolas alleged that "Kitab baynal-haramayn" was addressed to the Bab's
uncle, H§i Mirza Siyyid 'Ali.

Other authorities (ZARANDI, p. 137; MacEoin, p. 21, 54, 60; Amanat, p. 246, n.
241) assure us that

" Sahifa baynal-haramayn" was written in answer to certain questions posed by
Mulld Muhammad Husayn

Muhit Kirméni. Amanat (p. 241, n. 210) aso indicates that Siyyid 'Ali
Kirméni isreferred to in " Sahifa

baynal-haramayn" and suggests that Nicolas claim that this work was addressed
to H§ji Mirza Siyyid 'Ali

(Shirazi) is based on a misattribution due to the similarity between two

names. However, this does not

explain the direct reference, referred to in note (80), to the Bab's maternal
uncle. Nicolas asserts (" Seyyed Ali

Mohammed dit le Bab," p. 221) that the first Strah of "Kitéb
baynal-haramayn” was addressed to the

uncle of the Bab. He also attests (Ibid., p. 222) that the fourth Strah of

this Book was addressed to Hgji

Siyyid'Ali Kirmani. Amanat (p. 249, n. 263) indicates that the former

portion of this work was addressed to

Mirza Muhit Kirméni, while the second portion is adirect address to
Siyyid'Ali Kirmani. It isentirely

possible then, that one portion of this work was addressed to H§ji Mirza
Siyyid 'Ali, another portion to H§i

Siyyid 'Ali Kirmani, with athird intended for Mirza Muhit Kirmani.

(66)Nicolas comments on this verse: "l trandate 'Kitéb' by the word 'Book,'
because that has become the

habitual practice, but this word Book must be taken here to mean 'writing."

(67)"Baqgiyyatu'llah” (the Remnant of God) is one of the names of the Imam
Mahdi. Hence, it can apply to

the historical twelfth Imam, and also to the Promised One of Ithna'Ashari
Shi'i Isslam. For more

information, please see notes (37) and (44).
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"Know that whosoever hears one of these new verses, his works will not be



accepted unless

he declares his faith in the verses of his Lord and if he becomes of those who
prostrate

themselves...

"And in truth a single verse of the verses which We now cause to descend upon
youis

equal to the verses of (al the prophets) of the past and to all the verses

which afterwards al

men will ask of the Bagiyyat'u'lléh.

"This book suffices to prove the the quality of the Hujjat [proof] of the
Dhikr(68) for all who
are upon the earth.

"If God makes a verse descend, nobody has the right to say anything at all
about it.

"And, in truth, | do not establish asingle difference in the order of the
Book. All are under
His orders and adore God.

"We have tested men by the truth, as We have tested those who were before them:
al have
thus taken their place from the Book and all will return to God.

"In truth, those who obey the verses of God and leave in the direction of the
blessed
land(69), these are those who were [rightly] guided.

"In truth, those who have treated Our verses as lies and have obeyed their
passions, those
ones are worthy of the word of chastisement, and they do not know it.

"Know, O you who have truly obeyed Me, and give the good news of the spirit
which
comes from Me, and in truth, this spirit isagreat blessing.

"God, your merciful Lord has written your names in the leaf of the 'Arsh(70),
and, in truth,
thisinscription isagreat blessing.

(68)"Hujjat al-Dhikr" (the Proof of the Remembrance) is areference to a name
of the Imém Mahdli,

"Hujjatu'llah" and also areference to the Bab, who often characterized

himself as"Dhikr" (the

Remembrance) or "Dhikru'llah" (the Remembrance of God). Fariba Ghayebi
(26/2/02) writes that

"Hujjat” isfound in "Kitab al-'ulama™ and "Bayan-i-farsi", while both

"Hujjat" and "Dhikru'llah" are used

in aTablet of the Bab addressed to Mulla Nurtz 'Ali (cited Abu'l-Qasim
Afnan, p. 286). Thereisalso a



reference to "Dhikr al-Akbar" from "Qayyumu'l-Asma™" of the Bab (Surat Rad,
verse 7, cited Abu'l-Qasim
Afnan, p. 66).

(69)Nicolas notes that the "holy land" in the Bab's Dispensation is the city
of Shiraz. "Bayén-i-farsi" (vahid

IV: Béb 16, Bab 17, Bab 18, Béb 19) and "Bayan a-'arabiyya" (vahid IV:
bab 16, bab 17, bab 18, bab

19) discuss various aspects of pilgrimage to the house of the Bab which was
ordained to supercede

pilgrimage to Mecca and Medina. Bahdu'llah reaffirmsthislaw in
"Kitéb-i-Aqdas" (#32, Q25, Q29,

Q32), calling for pilgrimage to the house of the Bab in Shirdz, and
supplementing this locus of sacred

visitation with his own residence in Baghdad. Neither location is presently a
place of pilgrimage because

of circumstances beyond the control of the believers.

(70)Nicolas may have translated an Arabic word with "Arch" in French, the
equivaent of Ark in English, in

which case the Arabic original, if derived from the Qur'an, may be found in
Slrat al-had (Qur'an X1:38-

39), and Surat al-mu'mindn (Qur'an XXI11:28) in reference to the Prophet
Noah, and called "fulka’; or in

Slrat ta-h& (Qur'an XX:40) in reference to the infant Moses, and called
"tébuti." Neither of these meanings

seem to make any sense in this passage. There is another possibility, whichis
that Nicolas was trandliterating
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"Say: O troops! Come close to Him Who is seated upon the 'Arsh in the sublime
haram(71).

Then al of you go out following the order of God (from your homes?) and enter
the land of

refuge(72) — so that all of you may be inscribed in the ranks of those who

have received the

blessing.

"Know, O pure and good Siyyid(73), who fears God! Invite men to justice; cause
the order

of this Book to come to those who are upon this land (there), and to those who
areinthe

vicinity of thisland, so that he who must die will dig(74) at the new

Huijjat(75); so that he may

be saved who had been saved by the previous verses [Qur'an]. And God, your
Lord, isHe

Who hears, the Wise.



"To those who accuse God of lying in saying that the Mention of the Name of
Your Lord

[Dhikr a-1sm a-Rabbuka] pilfers what was in the Qur'an, say: ‘God is pure

and free (of

that which you accuse Him) and Hisrank is exalted. When God permitsit to His
dave, He

causes to descend in every word the equivalent of a Qur'an." And God Who is
your Lord, is

the Powerful and the Glorious.

a Persian or an Arabic word. In this case, the word is ""arsh” which means
"throne" (Wehr/Cowan, p. 704)

in Arabic, and "the throne of God" (among other meanings found in Steingass,
pp. 842-843). The trand ator

has used thisterm in this context inasmuch as it fits the passage much more
conveniently. While"'arsh" is

not found in the Qur'an, it was commonly used among Ithna'Ashari Shi'i
Muslims to denote the presence

of the divine, asindicated for example by the title of Mulla Sadra's
"Hikmatu'l-'Arshiyyah" which Balyuzi

(pp. 113, 236) trandates as "Celestial or Divine Philosophy.” Another Arabic
word which has the same

meaning as "'arsh" is found in the Qur'an and in afamous passage, in SUrat
al-bagara (11:255/256):

wasi'a kursiyyuhu as-samamuti wall-arda

"Histhroneis as vast as the heavens and the earth..."
(Qur'an 11:255/256, English trandation by N.J.Dawood)

"Kursiy" means "chair; throne; seat" (Wehr/Cowan) and may be related to the
Hebrew word "kise" ("'seat"

in Ben-Y ehudah). Further research into this question is needed before the
meaning intended by the Béb can

be fully grasped.

(71)The sublime "haram" (holy place) referred to seems to be the spiritual
world rather than any particular

physical location. In one of his Tablets, the Bab referred to Quddus as the
throne from which he made his

night voyage to heaven. It seems likely that the person seated on the "'Arsh"
isthe Bab himself.

(72)The land of refuge isthe city of Shiraz.

(73)Whileit is not evident here that the Bab is addressing H§i Mirza
Siyyid 'Ali, please see note (64) for

clarification.

(74)Nicolas explains this verse: "He who dies in the new testimony, is he who



does not believe in the new

prophet; he who is saved by the antecedent [abrogated] versesis he who, having
understood the true
meaning of the Qur'an, has given hisfaith to Siyyid 'Ali Muhammad."

(75)The new "Hujjat" (proof) isthe new Prophet of God and his Book. Please see
notes (44) and (68) this

Chapter for more detailed referencesto "Hujjat".
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"In truth, [O Siyyid] obey the order of the revelation and bring such [verses]
as this Book

to those who, in truth, inhabit the ways(76); that thereby they may understand
the verses of

God and become among those who are [rightly] guided.

"Know that, in truth, the ways of the sea are difficult: we do not wish them
for our

followers. Go by the ways of land(77) and say: "That which God wishes (will
be). Thereisno

power but in God, this God who holds in His hand al the orders. Thereis no
God, except

Him, the Loving, He Who has need of nobody.'

"And if you are not afraid of the order of Baghdad(78), make effortsin the

ways of your

Lord, with wisdom and with solid verses for those who inhabit Baghdad among the
‘'ulama

who reject. Thereby they may comprehend the order of God and become
Muslims(79).

"O troops, pay attention! How can you say on the subject of My dlave: 'all that
isvan'?In

truth, this slave has come to you with verses, which, like those of the

Qur'an, are clear and

evident, and this, after you yourselves had been convinced of the order of God.

"Be patient! In truth, the day of the separation (between the good and the bad)
isrea. And

| ordain in the midst of men with the permission of your Lord. And thisday is
not a day of

violence, God is the All-Powerful, the Wise.

"Fear God, O men! Then present yourselves between the two hands of God — if
you can

do so, bring (verses) equal to (those) of this Book. In this case your religion

will be for you,

and, for me, the religion of God, the Glorious, the Praised.

"And if you cannot do so, and of a certainty, you will not be able to do so,



even if you all
helped each the other, then turn away from the falsehood in which you find
yourselves.

"Enter by the door of God, in prostrating yourselves, and perhaps you will be
saved. And if

you do not enter therein, then hold yourselves according to the order of God in
the

(76)Nicolasinterprets the Bab's meaning: "'As this book' means the verses
which you are carrying, my

writings. Those who live along the way are those, inhabiting the towns or the
villages, whom the messenger

will meet upon hisway."

(77)Nicolas explains: "This passage places the redaction of this Slrah between
Mecca and Medina. Would

the Béb, at this moment, have sent his uncle ahead of him, by land routes
which cometo an end in
Baghdad?'

(78)Nicolasdoes not explain this reference to an order in Baghdad. It seems

likely that the Bab was

acknowledging the arrest, trial and conviction of Mulla'Ali-i-Bastami, one

of the Letters of the Living,

which occurred in Baghdéd between late October 1844 (Amanat, p. 219) and 13
January 1845 (Ibid., p.

230), while the Bab was on pilgrimage. Accounts of thisfirst arrest of a

Bébi missionary are found in

ZARANDI (pp. 87-92), Balyuzi (Chapter 1V, pp. 58-68), and Amanat (pp. 211-238).

(79)Nicolas states: "I think that this means: 'If truly you are not afraid that
the Sunni 'ulam& will rise up

against you, go to Baghdad, and as you go, preach my doctrine, but do so with
wisdom." It isalso possible

that it means that the Sunni 'ulama were — according to the understanding

of the Bab — even more

intransigently fanatical than their colleaguesin Persia, because of their
proximity to the holy places, Ngjaf

and Karbila. Perhaps it refers to an incident about which | am not
acquainted.”
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Qur'an, and call for the justice of God, that it may rain down chastisement
upon those who
lie and who have become evil ones.

"Basing yourself on this order, bring this order on your way and do not fear
anyonein the



days of your Lord. In truth, thisis the blessing of God upon him.
"And, intruth, if you dieor if you arekilled, you will return to God.

"Cause fear to that one who, in truth, has treated as lies the verses of his
Lord, who has
obeyed his passions and who has thus become among the transgressors.

"Bring the greeting of the Mention [Dhikr] to those who have already believed
and tell

them: 'Leave (your homes, directing yourselves) towards the blessed land
(Shiréz) so that

you will be among the pious.’

"And send such as this book to those who have obeyed Our religion and who are
earnest.

"In truth, for one among you it is necessary that he teach in the house of the
Bab of God

[the house of the B&b in Shiraz] from our earlier verses, and, in truth,

thisis an important

matter...

"O my maternal uncle(80), read this book and wait in this town(81) aslong as
you wish —

then leave for your town (Shiraz). In truth you are of those who have proven
their faith

in following this Book. Say: 'Praise be to God, the Ordainer of the worlds.™

Aswe can see, from this point onwards the Béb prepares his [prophetic]
announcement — he

ordains a messenger to distribute his works, to preach to the population at
large; at the same time

he makesit a strict duty incumbent upon all those who have thenceforth
believed in him to meet in

Shiréz. Also he gives the order to recommence the giving of sermonsin his
house and | think that

this refers to the mosgue of the makers of swords(82).

Mr. de Gobineau, Mr. Browne, all the Muslim authors, and the generality of the
Bébis think that

during the course of hislife the Bab presented himself under diverse aspects,
first under that of the

Door(83), then under that of the Point(84).

(80)Only one of the maternal uncles of the Bab was a Babi at thistime, and
thiswas Hgji Mirza Siyyid

'Ali (Khdl-i-A'zam).

(8D)It is not known to which city the Bab refers; however, inasmuch as H§ji
Mirza Siyyid 'Ali may have been



attending to his commercial interestsin Bushihr, this may have been the
location in question.

(82)Nicolas

states that this was the Mosque of the makers of swords in Shiréz, what he
denominates

"Shemshirgueran.” MacEoin (p. 62) refers to the Shamshirgaran mosque. Sepehr
Manuchehri identified

Shamshirgaran as the name of the neighborhood in the city of Shirazin

which the house of B&b was

located. He also indicated that there was a mosgue with this name in the

vicinity of the B&'s house.

(83)Edward Granville Browne (Note O, pp. 296-299, "A Traveller's Narrative',
cited in Introduction, "The

Dawn-breakers," p. liii) indicates that following the disappearance of the

twelfth Imédmin 260 A.H. a series

of four "Abwab" (Gates) were appointed who served for over sixty-nine years as
the human channels to the

hidden Imam, Muhammad ibn Hasan al-'Askari. These four "Abwab" were named
AbU-'Umar-'Uthman

ibn-i-Sa'id 'Umari; Abu-Jafar Muhammad-ibn-i-'Uthman; Husayn-ibn-i-Ruh
Naw-bakhti; and Abu'l-

Hasan 'Ali-ibn-i-Muhammad Simari. George Townshend explained that the
assumption of the title "Bab"
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| shared this opinion myself, not in avery clear and precise fashion, but
neverthel ess with sufficient

explicitness to have written, on page four (iv) of the Preface to the "Book of
the Seven Proofs'(85),

by Siyyid 'Ali Muhammad was misunderstood by some of the Muslims of histime.
In the Introduction to
"The Dawn-breakers' (pp. xxx-xxxi) he writes:

"They imagined His meaning to be that He was a fifth Gate in succession to
Abu'l-Hasan-'Ali. His

true meaning, however, as He Himself clearly announced, was very different. He
was the Qaim;

but the Qaim, though a High Prophet, stood in relation to a succeeding and
greater Manifestation

as did John the Baptist to the Christ. He was the Forerunner of One yet more
mighty than Himself.

He was to decrease; that Mighty One was to increase. And as John the Baptist
had been the Herald

or Gate of the Christ, so was the B&b the Herald or Gate of Bah&u'lldh."

'ABDU'L-BAHA (p. 4, 6-7) confirmsthis interpretation of thistitle of the



Bab:

"Now what He intended by the term Bab [ Gate] was this, that He was the channel
of grace from

some great Person still behind the veil of glory, Who was the possessor of
countless and boundless

perfections, by Whose will He moved, and to the bond of Whose love He clung...”
"It was then supposed that He claimed to be the medium of grace from His
Highness the Lord of

the Age [Séhib al-Zaman] (upon Him be peace); but afterwards it became known
and evident that

His meaning was the Gatehood [Babiyyat] of another city and the mediumship of
the graces of

another Person Whose qualities and attributes were contained in His books and
treatises.”

The Béb himself describes his gradual disclosure of his prophetic station in
this passage:

"Consider the manifold favours vouchsafed by the Promised One, and the
effusions of His

bounty which have pervaded the concourse of the followers of |sldm to enable
them to attain

unto salvation. Indeed observe how He Who representeth the origin of creation,
He Who isthe

exponent of the verse, 'l, in very truth, am God', identified Himself as the

Gate [Bab] for the

advent of the promised Q&im, a descendant of Muhammad, and in Hisfirst Book
enjoined the

observance of the laws of the Qur'an, so that the people might not be seized

with perturbation

by reason of a new Book and a new Revelation and might regard His Faith as
similar to their

own, perchance they would not turn away from the Truth and ignore the thing for
which they

had been called into being." (" Selections from the Writings of the B&b," p.

119)

(84)The Point, or "Nugta" in Arabic and "Nugtih" in Persian, is one of the
titles which the Béb assumed,

particularly during the latter half of his short ministry. In fact, he
generaly called himself " Nugtih-i-Bayan"

(Point of the Exposition), as found in many verses of "Bayan-i-farsi"
(véhid I: bab 15; vahid I1: béb 4, béb 7,

bab 9, béb 12, bdb 15, bdb 17; vahid 111: bdb 13, bdb 17; vahid 1V:
bab 12, bab 18; véhid V: bab 16; vahid

V1: bédb 1, bab 13, béb 18; vahid VII: bab 15; vahid VI1I1: bab 2, bab 4,
bab 17; vahid I X: béb 2, bab 3).



Thereis only one reference to "Nugtih-i-Ul&" (Primal Point) in

"Bayan-i-farsi" (vahid VI1: bab 15), but thisis

the title which seems to have been most commonly used by Babis in speaking of
the Bab. Shoghi Effendi has

trandlated a passage from the Bab's letter to Muhammad Shah from the fortress
of M&h-KU, in which the

author declares: "I am the Primal Point" ("The World Order of Bahdu'llah,"

p. 126). The widespread use of

this title among Persian Bahdis may be derived from Bahdu'llah's copious
usage of thistitle, as can be

witnessed in Shoghi Effendi's trandlations of hiswordsin "The World Order of
Bahau'lldh" (pp. 107, 125,

138, 139). In "Bayan-i-farsi," the term "Nugqtih" has a more universal
significance, referring in most passages

of this Book to the station of Prophethood in every Dispensation rather than
exclusively to the bab (véhid I:

bab 15; vahid I1: béb 11, béb 16; vahid I11: bab 1, bab 7, béb 8, béb

10, bab 12; vahid I1V: bab 12; véhid V:

bab 3; vahid VII1: bab 5). Another title, "Nugtih-i-Furgan" is applied to

the Prophet Muhammad in

"Bayan-i-farsi" (vahid I: béb 15; vahid VIII: béb 2).
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the following phrase: "The Bab qualifies himself here as Imém Mahdi and
rejects thetitle of Bab
with which he had invested himself."

I must admit here that | was mistaken and my only excuseis to have been
mistaken in numerous
company.

What does thistitle of "Door" signify? We have seen, without having had the
need to search very
far, the Prophet say(86):

(85)Nicolasrefersto histrandation of "Dalail-i-sab'ih" — "Les Sept
Preuves de laMission du Bab" — which

was published in 1902, three years before the publication of "Seyyed Ali
Mohammed dit le Bab" (1905).

(86)'l am the City of knowledge and 'Ali isthe Door' is a hadith (a
tradition, an oral statement) attributed to

the Prophet Muhammad. The original wording in Arabicis“Ana
al-madinatu’l-'ilm wa'Ali al-Béb”. Dr.

Khazeh Fananapazir (email 17/1/02) indicated that Sunni references to this
hadith are numerous:

"Sahih al-Tirmidhi, volume 5: pp. 201,637; al-Mustadrak, by al-Hakim, volume 3:
pp. 126-127, 226;



Chapter of the Virtues of 'Ali, narrated on the authority of two reliable

reporters: first 1bn 'Abbas, whose

report has been transmitted through two different chains of authorities, and
second Jabir Ibn 'Abdu'lldh

al-Ansari; Fadhail a-Sahaba, by Ahmad Ibn Hanbal, volume 2: p. 635, Tradition
#1081; Jami' al-

Saghir, by Jalalu'd-Din al-Suyuti, volume 1: pp. 107,374; Jami' al-Jawami';
Térikh a-Khulafa, p. 171;

al-Kabir, by al-Tabarani (d. 360); al-Awsat Marifah al-Sahaba, by a-Hafidh
Abu Nu'aym al-Isféhanti;

Ihyaa-'Ulum, by a-Ghazzali; History of Ibn Kathir, volume 7: p. 358;

History of Ibn Asakir; Tarikh,

by al-Khatib al-Baghdéadi, volume 2: p. 337, volume 4: p. 348, volume 7: p.

173, volume 11: pp. 48-50,

volume 13: p. 204; a-Isti'ab, by Ibn ‘Abd al-Barr, volume 3: p. 38, volume

2: p. 461; Usdul Ghabah, by

Ibn al-Athir, volume 4: p. 22; Tahdhib al-Athar, by Ibn Jarir a-Tabari;

Mama a-Zawalid, by al-

Haythami, volume 9; p. 114; Bahr al-Asatid, by a-Hafidh Abu Muhammad Hasan
Samarghandi (d.

491); Sirg al-Munir, by a-Hafidh 'Ali Ibn Ahmad Azizi Shafi'i (d.1070),
volume 2: p. 63; Manaqgib, by

'Ali Ibn Muhammad Ibn Tayyib al-Jalabi 1bn Maghazi (d. 483); Firdaws
al-Akhbar, by Abu Shujaa

Shirwayh Hamadani al-Daylami (d. 509); Magtal a-Husayn, by Khatib Kharazmi
(d. 568), volume 1: p.

43; Manaqib, by Khatib Kharazmi (d. 568), p. 49; Alif Ba'a, by Abul Hajj§

Y tsuf 1bn Muhammad

Andulisi (d.605), volume 1: p. 222; Matalib al-Su'ul, by Abu Salim Muhammad Ibn
Tahih Shafi'i (d.

652), p. 22; Jawahi a-Aghdi'in, by NUr a-Din al-Shafi'i (d. 911); Y anabi'
al-Mawaddah, by al-Qundizi

al-Hanafi, in Chapter 14; Tadhkirat al-Khawas al-Ummah, by Sibt Ibn al-Jawzi
(d. 654), p. 29; Kunz

al-Barahin, by Shaykh Khathri; Kifayat al-Talib, by Y Gsuf al-Ganji a-Shafi'i

(d. 658), Chapter 58; Kanz

al-Ummal, by a-Muttaqi al-Hindi, part 15, p13, Traditions #348-379 in
al-Sawaliq al-Muhrigah, by

Ibn Hajar a-Haythami, Chapter 9, section 2, p. 189; Ahmad Ibn Muhammad Ibn
Siddiq al-Hasani al-

Maghribi, in Fat'h a-Mulk a-'Ali bi Sihah Hadith-i-Bab-i-Madinat al-'llm"
(Matba' a-Isamiyyah,

Egypt, 1354 AH.); Ibn Adi on the authority of Ibn Umar; al-Bazzar on the
authority of Jabir Ibn

'‘Abdullah al-Ansari."

Dr. Fananapazir pointed out that this "tradition also supports the



infallibility of Imam 'Ali (beside what

is conveyed by Qur'an 33:33 on theissue of infalibility of Ahlu'l-Bayt). The
[cause] of non-intentional

mistakesis lack of knowledge, i.e., not to know what isright to do at the
time. Therefore, if Imam'Ali

contained all the knowledge of the Prophet, it [stands to] reason that if the
Prophet wasinfallible, sois

Imam 'Ali."

Dr. Fananapazir also reports that al-Tirmidhi ("Sahih al-Tirmidhi," volume 5:
pp 201,637) recorded a

similar hadith:

"The Messenger of Allah said: 'l am the House of Wisdom and Ali isit's door."

"Al-Tirmidhi cites Ibn Jarir al-Tabari [as] recorder [of] this tradition and
wrote: 'We believe this

tradition to be genuine and authentic.' Sources for this hadith are a-Muttagi
a-Hindi, in Kanz al-
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"l am the City of knowledge and 'Ali isthe Door."

The doctrine of the Ithna 'Ashari Shi'i has taken possession of this

saying, has embroidered

thereupon complicated designs and this has resulted, in the final analysis, in
the twelve Imams

being perceived as successive Doors, partaking of adirect and divine heritage
of inspiration. The

twelfth Imédm having disappeared, the Door of the divine science was closed,
and men had nothing

more upon which to base themselves except the "reasoning” of their religious
leaders, the

muijtahidun. All thisis clear and precise, and even the terms which | employ
are of common usage

in Persia

Then the Béb arrives who declares himself to be the Door of divine knowledge,
and by thisvery

fact he claimed to be renewing the interrupted chain, of ascending once more,
according to the

Shi'i beliefs, to the earliest epoch of 1lam, retrieving al the

traditions, and continuing, across the

centuries, the work commenced by Muhammad .

The Béb invents nothing here, because the prophecies announce the reappearance
of an Imam

known under the name of Imam Mahdi, Imam Qaim, Q&im of the family of
Muhammad, Sahib

al-Zamén, etc.



And, to claim for oneself thetitle "Door," isto claim also the title of
Sahib al-Zamén.

Unfortunately, here as well asin many other cases, the chaos of the
superstitions of Persia

intervened. First of all, the universally admitted ideais that the Imam
Mahdi must make Islam

reign, and thus make the Qur'an supreme over al the surface of the earth.

Islam and the Qur'an, for the Persians, purely and simply connote the
religion which they aready

have in hand, the Book which they already possess. Therefore Siyyid 'Ali
Muhammad, who

presents a new religion and a new book, cannot be other than an impostor.

But if one takes the words Islam and Qur'an in their true meaning, the
pictures changes. "Idam" is

resignation to God, to the religion of God, and it isin this sense that the
Persians are justified in

saying that Abraham, Moses, and Jesus were Muslims. Qur'an means "the
reading”, "the Book" —

would one claim that the immense knowledge of God is enclosed altogether in the
narrow confines

of the Book to which this name has been given? No, for if it were the recourse
to mujtahidin

would be needless.

| do not believe it indispensable for me to dwell upon this subject. The
explanation which | have

given here shall suffice | think to make it understood how to interpret and to
trandate for oneself

all the Persian beliefs on the subject of the Imam Mahdi.

Thus, and by the very fact of his claim to be the Béb, Siyyid 'Ali Muhammad
clamsthetitle of

Séhib a-Zaman.

Ummal (volume 6: p. 401); Jami' a-Saghir, by Jalalu'd-Din al-Suyuti (volume

1: p. 170); and Jami' a-

Jawami' al-Sawaiq al-Muhrigah, by Ibn Hajar Haythami (Chapter 9, section 2, p.
189)."

In allegedly referring to this hadith, the Bab seemsto be claiming to have a
station similar to that of the

Imam 'Ali, and hence identical with that of the Imam Mahdi, the Q&im
expected by Ithna'Ashari Shi'i

Muslims. Nicolas cites this hadith a second time, in Chapter Four, note (38).
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But, what does he do from that moment on?(87) Without hesitation, without fear
he descends



verses. And, if we go back through the story of the ages, we will meet but a
single person gifted
with this power, and this is Muhammad!

Further, in the "Kitéb al-haramayn" itself our hero declares that the diverse
testimonies — read

“prophets” — of God which have succeeded one another have done so in an
ascending fashion;

that isto say that the predecessor — already more elevated than the one he
succeeds — isinferior

to his successor. If we tranglate this principle into names, we have Muhammad
as the predecessor,

Siyyid 'Ali Muhammad as successor.

Having thus — from the beginning, and | insist upon this point — proclaimed
hismission, thereis

nothing left to claim and he will claim nothing more thereafter; hishistory is
there to affirm this.

We see him, in hisfirst works, giving himself the names of Bab, of Mention,
of the Name of your

Lord, of the Speech of God, etc. These other titles do not come from anything
other than the

normal development of his doctrine, such asthe title of Nugtat'u'llah for
example(88).

Moreover, let us examine the different Surahs which compose the collection
entitled "Kitab bayn
al-haramayn."

The first Strah of this work, which was previoudly cited in its entirety, is
addressed to the uncle of
the Siyyid.

The second Surah, which | have called "The Interdiction” contains the
following passage:

"Do all of the verses of all of the prophets equal one of the verses which We
send to you?

No, | swear by your God! In truth! We testify that the greater part of men do
not

understand and do not invest their faith. They are without intelligence — may
God kill

them! !(90)

(87)From 5 Jamédi al-Awwal 1260 A.H., corresponding to 22/23 May 1844 A.D.

(88)Nicolas explains the various titles of the Bab, and cites the B&b himself
as awitness to the truth of his

claim: " So that one will not go about believing that there is a contradiction
between what | say and what the



Bab himself affirmsin the above-mentioned passage of the Book of Seven
Proofs’ (Nicolas translation):

" See how the awaited Exalted One manifested His truth before the eyes of the
Muslimsin order to

open before them the way of salvation. She, the first radiation of creation,

She, the mirror of good,

condescended to present Herself under the appearance of the Door which conducts
to the

knowledge of the hidden descendent of Muhammad. In Hisfirst book He spokein
the name of the

laws of the Qur'an so that men would not be troubled by the new text and the

new law..."

Nicolas continues with his explanation: "Thisis exactly the reasoning that
Jesus used with the Jews when he

said to them: 'l did not come to abolish the Law but to fulfill it." [Gospel of
Matthew 5:17] What thisis, in

the two cases [alike] is not the law as it exists among men, defiled by the
discussions of the doctors[clergy],

and burdened with a mass of accessory superstitions, but of the law of God that
was given to the preceding

prophet and which men did not know how to observe.”

(90)This may strike many areader as reminiscent of certain Biblical and
Qur'anic verses which call for the

death of unbelievers. However, the Bab has explained in his Writings that by
"death” is meant spiritual non-

existence, that is, a state of being in which the human being is deprived of
the blessings of the spiritual
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"One would say that these people are further astray than any donkey and, in

truth, the

donkey understands how he eats barley and they do not comprehend anything, and
will

not be guided!

"| attest by Him who created you and who made me His testimony over you, a
verse of my

verses proves the order of God for all those who are upon the surface of the
earth.”

The third Strah is a compilation of hadith, which does not interest us for
the moment.

The fourth is that which is addressed to H§ji Siyyid 'Ali Kirmani(91).

And finally, the fifth, which is the object of the present study, and from
which we have cited large



portions, contains the following words:

"So | have accepted your order, O my God! Because you instructed me regarding
the

word of creation, so that the believers might know, by the order of your verses

of

acceptance, the word which separates the true from the false (93)."

"God embraces al things — perhaps this book is a sublime Qur'an of the
knowledge of

God, so that the Unitarians might testify, in the verses of your slave, to the
word of the

Book. And we have counted all things in the evident book so that the faithful
may enter

realms, which can only be reached by the believers. In this context, the Bab's
statement recalls the words
attributed to Jesusin the Gospel of Luke (9:60):

"Let the dead bury their dead: but go thou and preach the kingdom of God."

(9D)H4§ji Siyyid 'Ali Kirméni is mentioned only once in MacEoin (p. 50),
where heislisted as having

received aletter from the Bab which its author listed in "Kitab al-fihrist."
Amanat (pp. 155, 165n, 241n,

246n, 249n, 250-251) gives alittle more detail regarding thisindividual.
Amanat assertsthat Siyyid 'Ali

Kirmani was Siyyid Kazim Rashti's secretary, and he cites QATIL (p. 518)

who states that Siyyid

Kirmani forged atract in Rashti's name in order to justify the leadership

claims of H§i Muhammad

Karim Khan Kirméni (Amanat, p. 155). Amanat (p. 165, n. 89) affirms that

H&i Siyyid 'Ali Kirmani

(whom he calls here Mulla'Ali Kirmani) later admitted to this forgery and

was forced to flee to Mecca

for refuge. The Béb stated (ZUHUR, P. 271) that H§ji Siyyid 'Ali Kirméani

was among those who

witnessed his "mubahala’ with Mulla Muhammad Husayn Muhit Kirmani in the
Masgjid a-Haram

(cited Amanat, p. 246, n. 240).

(93)Nicolas comments on these verses. "The word which separates the true from
the false — that isthe title

given to the Qur'an when it is called the 'furgan’." Wehr/Cowan defines
"furgan” asaverb (p. 829) "to

separate, part, divide, sever, sunder” and also as a noun (p. 830) meaning
"proof evidence" and, with the

definite article "al-furgan™ denoting the Qur'an — the proof of God, the
proof of the prophethood of



Muhammad , the proof of God's covenant with humankind. One of the chapters of
the Qur'an is named

Slrat al-furgan (#25), probably after the opening verse which identifies the
Qur'an as"al-furgan":

tabraka al-ladhiy ngjjala al-furgana'ala 'abdihi liyakunalil'alamiyna

nadhiyra

"Blessed be He Who has revealed al-furgan to His servant, that he may warn the
nations..."

(Qur'an 25:1, English trandation by N.J. Dawood)

In "Bayén-i-farsi" (véhid I: bab 15; vahid VI1II: béb 2), the Bab
identifies Muhammad as "Nugqtih-i-Furgan”

— the Point of the Furgan.
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into the door of the house of your haram(94), because of the order which you
caused to

descend in the preceding Qur'an(95): 'Enter by the Door in prostrating
yourselves and say:

'Indulgence, O my Lord' and He will pardon you your sins. Verily, we heap up
the benefits

of our favors.'

"In truth! The people of the Qur'an have said when the (My) book of the
Mention of the

name of your Lord descended that which was said in truth by the associates of
the past (at

the moment of the descent of the Qur'an).

"And | do not find any difference upon the way of God. And you will see no
changein any
of the words of God!

"Return to me, as did those who turned towards the Prophets of God, and do not
fear

anything, in truth, God does not destroy the recompense of those who do what is
right.

"In truth, the word of your Lord, (the B&b) does not call men by himself, but
he cals

humanity towards that which the envoys and prophets before him have invited
them.

"And when God wishes, He will explain by the mediation of His Dhikr (the Bab)
what was
decreed for him in the Book.

"Intruth, if God wishesit, He can manifest from his lave al that he wishes,
asmuch asHe
wishes: and |, | do not want anything other than what God, your Lord, wanted in



the past.

"Before the presence of the Mention of the name of your Lord, thereisno
Testimony, if it

is not a Testimony which comes from me (God), greater than the testimony of the
past.

"Remove, without any sign that descends in your heart, from the Door of God the
vells of
proofs and arguments.”

Aswe can see, the Bab isthe Door, but he is also a Prophet, greater(96) than
Muhammad, and God

will explain afterwards, through the mediation of the Bab, what was decreed
for the Bab in His

knowledge. There is then no contradiction in the curriculum vitae of Siyyid
'Ali Muhammad and

certainly it isagrave error on the part of the Muslims to wish to destroy him
with this accusation.

(94)The "gate/door of the house of his haram” means the "gate/door of the house
of his household/holy

place" and seemsto refer to the Béb as descendant of the holy house (family)
of Muhammad .

(95)The Béb is citing Slrat a-bagara of the Qur'an:

wadkhul Gal-baba sujjadan wa-qula hittatun naghfi lakum khatayakum
wa-sanazidu'l-muhsinina

"and enter the gate submissively and say: ‘God! Forgive usour sins.' We shall
forgive you your sins

and We shall give increase to those who do good."

(Qur'an 2:59, English trandlation by Maulawi Sher Ali)

(96)Nicolas cites I'TIDAD regarding the station which the B&b claimed: "In
appearance, this Siyyid [the Bab]

was a Shaykhi, but he believed himself to be more elevated [in station] than
Siyyid Kazim, than Shaykh

Ahmad, and even than the [twelve] Imams and the Prophet [Muhammad]." In this
regard at least, the

Muslim historians seem to have gotten their facts straight.
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Chapter Three

The Return to Shiraz — The Imprisonment — The Cholera— Flight to

Isféhan

Now our hero returned to Bushihr. It was Mulld Husayn Bushrd'i whom he [the

Béb] choseto
send to Isféhén to search for Mugaddas K hurasani(1). He confided to his



messenger the text of the

(1))Mugaddas Khurasani: please see note (17) in Chapter One. ZARANDI (p. 96)
reports that Mulla Husayn

Bushrd'i was sent to Isfahan, and also to Kashan, Tihran, Khurasan and

thence to 'Irég by the Bab prior to

his pilgrimage. ZARANDI (pp. 97-101) also reports that during Mulla Husayn's
sojourn in Isfahan, he

introduced a number of individuals to the new movement, including Mugaddas
Khuréasani, also called

Mulld Sadig-i-Khurésani and Ismu'llédhu’l-Asdag. Furthermore, according to
ZARANDI (p. 101), Mulla

Husayn directed Mugaddas Khurésani to proceed to Kirman to announce to
H&ji Mirza Karim Khén (see

note (34) in Chapter One) the appearance of the Q4im; and to travel

thereafter to Shiraz, where Mulla

Husayn would join him, and where they would both be reunited with the Bab.
Also according to

ZARANDI (pp.143-144), after completing his pilgrimage and arriving in Bushihr,
the Bab sent Quddus to

Shiraz, and there Quddus met Mullé Sadig-i-K hurasani, "to whom he
entrusted a copy of the 'Khasdlil-i-

Sab'ih" (Seven Qualifications). Abu'l-Qasim Afnan (p. 82) and FAY ZI (p. 153;
cited MacEoin, p. 62) state

that the Béb authored "Risdlih Khasdlil-i-Sab'ih" (cited in full by Afnan,

p. 99) for H§ji Mirza Siyyid 'Ali

rather than Mugaddas K hurésani when the Bab returned to Bushihr from the
'‘Atabat. Afnan (p. 82-83)

indicates that the B&b wrote other letters at thistime, one addressed to

Mulla S&dig-i-Khurésani and

another addressed to Muhammad Shah. ZARANDI (p. 143) reports that Quddus
delivered a letter from

the Bab to Hgji Mirza Siyyid 'Ali, aswell as acquainting him with the
declaration of his nephew. According

to MacEoin (p. 62, n. 85), it isthisletter which Nicolas hastransated in
Chapter Two and which isfound in

English in note (64). If thisisthe letter in question then it appears that at

least one letter had become

amalgamated with Nicolas' manuscript of "Kitab baynal-haramayn." MacEoin
notes (pp. 61-62) that

"Khasalil-i-Sab'ih" was composed by the Bab during his pilgrimage, and
ZARANDI indicatesthat in

"Khasdil-i-Sab'ih" the Bab "set forth the essential requirements from those
who had attained to the

knowledge of the new Revelation and had recognized its claim” (p. 143), and
prescribes the following

addition to the traditional "adhan"(p. 144):



"I bear witness that He whose name is 'Ali-Qabl-i-Muhammad is the servant of
the Bagiyyatu'lléh."

Shoghi Effendi has written afootnote (in “The Dawn-breakers,” p. 144, n.

2) indicating that “'Ali Qabl-i-

Muhammad” (literally, "'Ali before Muhammad") is a reference to the name of
the Bab (‘'Ali Muhammad).

He has also pointed the reader to his Glossary (* The Dawn-breakers,” p.

674), in which he trandates

"Bagiyyatu'lldh" as"Remnant of God" and indicates that it is atitle which
referred sometimes to the Bab

and sometimes to "Him Whom God shall manifest” (that is, to Bahau'lldh). For
further information on

"Bagiyyatu'llah" please see note (43) in Chapter Two. MacEoin (p. 62) was not
able to locate a manuscript

of “Khasail-i-Sab'ih”, but noted that FAY ZI (pp. 53-54) and

'‘Abdu’l-Hamid Ishrag-Khévari ("Muhédirat,”

volume I1, pp. 785-786) refer to its contents in detail, and he presumed that
therefore they must had have

access at some time to the text. The addition to the "adhan" reported by both
of these authors, allegedly

derived from the text of thiswork, is as follows — citing the Arabic
tranditeration of MacEoin (MacEain, p.

62), and my own tranglation into English:

ashhadu anna'Aliy-an gabla Muhammad 'abdu Bagiyyat Allah

"] bear witness that 'Ali before Muhammad is the servant of the Remnant of
God."

Abu'l-Qasim Afnan (p. 99) actualy cites this "Khasdil-i-Sab'ih" in full,
and, as described by Fariba Ghayebi

(email 5/3/02), this letter of the Bab refersto seven [sab'ih] qualifications
[khasdil] of the true believer at

that time:
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beginning of his Commentary on the Strah of Joseph(2), and some prayers(3),
and said to him, "As

soon as Mugaddas K hurasani reads these, he will declare hisfaith in their
author, but | do not

First: having the prayer for protection of the Bab, which isin the form of a
circle[daira], in one's

possession

Second: abstention from smoking [galyan], including anything that can be
smoked [dukhan] and

hashish [ghilyan]

Third: drinking tea

Fourth: addition to the adhan



Fifth: prostrating in prayer on dust from the tomb of the Imdm Husayn

Sixth: saying of "Ziyarat Jami'i" on Fridays and Holy Days

Seventh: wearing aring, engraved with the following verse:

"Thereisno God but God, Muhammad is His Prophet, and 'Ali is the Guardian
273"

(2)Nicolas trandates from I'TIDAD: "And he gave to his disciple the product of
his madness, so asto

propagate it in place of the Qur'an and of the 'Sahifa al-sgjjadiyya.”
Wehr/Cowan (p. 589) defines " Sahifa’

as "page; surface" and (p. 463) "sajjad" as "worshipper" and related to
"magjid" whichis"mosgue" and

therefore the place of worship. Dr. Khazeh Fananapazir (email 18/1/02)
attributes the " Sahifa al-Kamilah

al-Sgjjadiyya’ to the 4th Imam, named 'Ali Zayn al-'Abidin ibn al-Husayn,

and indicates that it can be found

at www.al-1slam.org/sahifalkamila.html . Dr. J.R.I. Cole (email 21/1/02)
indicates that it is attributed to

the 4th Imédm, named Zayn al-'Abidin and he points to the website cited above
and also

www.geocities.com/ahlulbayt14/s-s.html. Professor J.R.l. Cole (email 25/1/02)
also recommended an

English trandation, published with Arabic text facing the English, by W.C.
Chittick, entitled "The Psalms of

Islam: Al-Sahifat al-Kamilat al-Sgjjadiyya’ (London: Muhammadi Trust, 1988).

Nicolas does not clearly indicate the source of hisidentification of the

Writings given by Quddusto

Mugaddas Khurasani. It is entirely probable that he would have given Mulla
Sadiq a copy of the

Commentary on the Sirah of Joseph, inasmuch as this Book had been completed by
the Béb forty days

after his declaration (ZUHUR, p. 285; cited MacEoin, p. 56), and was copied and
disseminated widely by

the time of his pilgrimage (please see note (42) in Chapter Two). The "Tafsir
Slratu Y asuf" (Commentary

on the Sarah of Joseph) is the "Qayyumu'l-Asmd" (“ The Self-Subsisting of
Names’), and the first chapter of

thiswork, entitled "Sarat al-Muluk," was written by the B&b in the presence

of Mulla Husayn BushrU'i on 5

Jamadi al-Awal 1260 (ZARANDI, pp. 61-63), at the time of his prophetic
declaration. JADID (p. 39)

reports that this chapter was already completed when Mulla Husayn BushrU'i
perused it, and Mirza'Y ahya

(Subh-i-Azal) told Edward Granville Browne that Mulld Husayn became convinced
of the Bab's claim by

perusing thiswork (Browne, "A Catal ogue and Description of 27 Babi



Manuscripts,” JRAS, vol. 24, 1892,

p. 699). "Qayyumu'l-Asma’ is composed of 111 chapters, corresponding to the
number of versesin the

Qur'anic "Suratu Y usuf" and is several hundred pages in length (MacEoin, p.
56).

(3)In various of hiswritings, the Bab mentions that he has revealed five
different grades or kinds of divine

words. In "Bayan-i-farsi" (vahid I11: bab 17; véhid VI: béb 1; véhid

IX: bab 2), the Bab cites these five

grades as follows (with the French equivalents of Nicolas, and in the order
found in histrandation of this

Book): 1)"ayat" (versets: verses); 2)"mungja" (oraisons or oraisons
jaculatoires. prayers); 3)"tafsir"

(commentaries. commentaries); 4)"khutba' (sermons) or "suwar 'ilmiyya’
(questions scientifiques: technical

treatises); 5)"farsi" (paroles en persan: words in Persian). In Browne's"A
Summary of the Persian Bayan"

(completed and edited by Moojan Momen, in " Selections from the Writings of
E.G.Browne," pp. 349, 374-

375, 403), we find the same five grades and in the same order as indicated by
Nicolas. Edward Granville

Browne wrote: "Amongst Babi manuscripts we do not infrequently come across
volumes bearing thistitle

[Five Grades] and containing selections from each of these 'Five Grades™
("Materiasfor the Study of the

Babi Religion," p. 207). One of the collections of al five grades, which

bears the title "Kitab-i panj shan"

(Book of Five Grades), and is also called "Shu'tn-i khamsa' (Five Grades), is
regarded by Shoghi Effendi as

"one of Hislast works" ("God Passes By," p. 51). There are at least eleven
manuscripts of thiswork that are

known to exist, and on the basis of one manuscript it was lithographed by the
Azali Babis (MacEoin, pp. 93-

95, 189-190). In this book (see MacEoin, p. 93), the Bab organized seventeen
groups each composed of five
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want you to tell him my name — so that he will discover this for himself. Y ou
will tell himto go to
Shiraz where he will receive my orders."

It was as the Bab had pronounced(4), and the very day following his
conversion, Mugaddas | eft

Isfahan on foot with his friend Habib(5), setting out in the direction of

Shiréz. Three days after their

arrival, Mugaddas received a letter from the apostle(6) in which was contained
the following order:



"Pray in the Mosqgue in which the verses descended from thy Lord and teach Our
versesin

that same Mosgue(7)...and pronounce in aloud voice My name in the adhan(8),
after the

three confessions [of faith] in the following manner...'And | confess that

'Ali before Nabil is

the Mirror of the breath of God(9)."

He [the B&b] ordained that he also incline himself, in the midst of his
prayers, towards his [the
Bab's] house which thereby became the new Qiblih(10).

passages according to these five grades of divine words. 1)"ayat" (verses);
2)"mung&" (prayers); 3)"khutba"

(homilies); 4)"tafsir" (commentaries); and 5)"farsi" (Persian-language
writings).

(4)Nicolas notes: "See later on the story of this conversion.”

(5)The friend of Mugaddas K hurdsani named "Habib" (friend) isidentified
later in the text as Quddus, and

this Letter of the Living is described in note (46) of Chapter One.

(6)For an explanation of the term "apostle” please see note (31) in Chapter
One. That the Bé&b wrote a letter

to Mugaddas Khurasani at this time is nowhere el se mentioned by any of the
historians of the Babi

movement. There is no reference to such aletter in MacEoin, Amanat, Balyuzi,
Shoghi Effendi or evenin

Nicolas own bibliography of sourcesfor "Seyyed Ali Mohammed dit |le Bab."
Nevertheless, it seems that

Nicolas either had a copy of this letter — from which he was quoting the
addition to the "adhan" — or that

he received an oral report to this effect from a source he regarded as

reliable.

(7)Nicolas reminds the reader that thisis the "Mosque of the fashioners of
swords." ThisMosqueis called

"Magjid-i-Shamshirgaran" by MacEoin (p. 62). ZARANDI (p. 144) reports with
certainty and MacEoin (p.

62) affirms as possible that the first introduction of the altered "adhan"

occurred at "Magjid-i-Naw" (New

Mosque) rather than at "Masgjid-i-Shamshirgaran”.

(8)"adhén" is defined by Wehr/Cowan (p. 14) as "call to prayer" and represents
the opening formula which

isrecited by al Muslims as they begin their prayers — five times daily.
This formula differs between the



Shi'f and Sunni sects, as the Shi'is include one or more of their Imams
in the "adhan" whereas the Sunni do
not include any of their "khulafa" (caliphs), let aone the Shi'i Imams.

(9)Nicolas notes: "Ibn Asdaqg, according to his memoirs, the original
[manuscript] of which was without

doubt in Mashhad." Mugaddas was born and bred in Mashhad according to Kézim
Qazvini in

SAMANDAR (p. 162-171). FU'ADI (pp. 86-99), like Nicolas, uses Ibn Asdag as a
source. ZARANDI (pp.

100-101) and JADID (pp. 40-42) apparently learned about eventsin Mugaddas
life directly from the man

himself (cited Amanat, p. 262, n. 10) rather than from his son. It seems then

that Nicolas' transcription of

Ibn Asdag's recollections, or Ibn Asdag's memory of his father's words was
dlightly faulty, inasmuch as this

account of the altered formulais not entirely similiar to that found in

ZARANDI, which is confirmed by the

descriptions of "Khasdil-i-Sab'ih" by FAY ZI and Ishrég-Khavari.

(10)The "Qiblih" rendered "qibla" in Arabic, is defined by Wehr/Cowan (p. 868)
as "direction to which

Muslimsturn in praying" and here refers to a change of direction that seemsto
have been ordained by the

Bab. ZARANDI (pp. 144-145) does not indicate that Mugaddas Khurasani turned
to the new Qiblih at the

same time as altering the "adhan"; nor does MacEoin (pp. 62-63) report that
"Khasdil-i-Sab'ih" required
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The Mosgue was small, but Mugaddas had mats placed there, in the sanctuary
itself aswell asin

the exterior court, so asto receive al the people who had been attracted by
the announcement of

hisarrival (11).

He thus commenced the sacred service, before the gathered faithful, following
the traditional

practice, then suddenly faced the direction of the house of the B&b, at the

very same time that

three muezzins(12) whom he had previously instructed, caused the air to ring
with these words from

the height of the minarets(13):

such aradical change. In the "Bayan-i-farsi" the Bab refersto the

"Kabih" of 1sléam (vahid 1V: bab 12),

indicating that it has been annulled in his Dispensation, along with al other
Muslim shrines, with the



appearance of a new Manifestation of God. The Bab affirms that the true
"Kabih" is the Manifestation of

God Himself. In the same vein, the Béb states (véhid IV: béb 16) that the
"House of God" in each

Dispensation is that location which is designated as such by the Prophet of
God. In the Babi Dispensation

(vahid IV: bab 14), the holy shrines are to be the houses associated with the
Bab and the eighteen L etters of

the Living. It is not permitted (vahid 1V: bab 17) to sell lands adjacent to

the House of God (apparently in

thisinstance the Bab is referring to his own house, in Shiréz), and these
lands may be seized by eminent

domain in order to build beautiful dependencies required by the House of God.
Pilgrimage to the House of

God is ordained after the Manifestation of God |leaves this plane of existence
and repairs to the spiritual

worlds; and such pilgrimage is declared to be a changel ess ordinance, eternal
in the past and likewise in the

future (vahid V: béb 2). Furthermore, the Bab associates the "Kabih" with
the "House of God" and "Him

Whom God shall manifest” with God Himself (vahid 1V: bab 2). Thisteaching is
specifically confirmed by

Bahau'llah in "Kitéb-i-Aqdas' (K137) in these words:

"O people of the Bayan! Fear ye the Most Merciful and consider what He hath
revealed in

another passage. He said: "The Qiblih isindeed He Whom God will make manifest;
whenever

He moveth, it moveth, until He shall cometo rest." Thus was it set down by the
Supreme

Ordainer when He desired to make mention of this Most Great Beauty."

(A1) The arrival of Mugaddas Khurésani in Shiréz apparently attracted many
people. Nicolas does not

explain the reason for this. ZARANDI (pp. 144-145) reports that Mugaddas was
the Imédm Jum'ih of

Magjid-i Naw in Shiréz, and that he scandalized his congregation by sounding
the "adhan" prescribed

by the Bab. This may help to explain the attraction of Shirézisto him upon
his return. If one considers

that Muqaddas apparently traveled from Isfahan to Kirman and that he
endeavored to convert many

persons during this journey, including H&i Mulla Muhammad Karim Khan
Kirmani — who was already

at that time an influential Shaykhi leader — and that he then journeyed from
Kirman to Shiréz,

announcing the "good news' along hisway, it is not surprising to find many
Shirazis who would have heard



of his exploits nor that some would wish to see him in person and hear him
speak. Another reason why his

arrival may have attracted alarge number of people was because the Shaykhi
movement was well

represented in Shirdz, and Mugaddas was regarded as one of Siyyid Kazim
Rashti's senior students

(Amanat, p. 263).

(12)Usually trandliterated as "muezzin," the Arabic word "mu‘'adhdhin”
("mu'adhdhdn™ in plural form) is

defined by Wehr/Cowan (p. 14) as "announcer of the hour of prayer." As such,
thisword is derived from
"adhén," the "call to prayer.”

(13)Universally trandliterated as "minaret,” the Arabic word "madhana’
("maédhin" in plura form) has but

one meaning in Wehr/Cowan (p. 14), namely "minaret.”
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"I confess that there is no other god but God, that Muhammad is the prophet of
God, that

‘Ali isthe Vai of God(14), and that 'Ali before Nabil isthe Mirror of

the breath of God!"

This done, Mugaddas quickly ascended the minbar(15), read some of the verses of
the Bab's

Commentary on the Strah of Joseph, and proceeded then to explicate the famous
words(16):

"O Kings, O sons of Kings, do not take possession, any of you, of whatsoever
belongs to
God."

War was declared and the official clergy did not delay in responding to these
provocations. After

three days of cries, of tumult, of threats and of injuries during which the
B&bi missionary continued

the task he had assumed, the theology students(17), the 'ulama(18), and the
common folk of ageneral

populace which had been deceitfully excited, went forth and voiced their
grievances at the feet of

Mirza Husayn Khan(19), the adjudant béshi, Governor of the town.

(14)Thisisanintegral part of the Ithna'Ashari Shi'i "adhan" which
declares the Imam 'Ali to be the "wali" —

literally the "friend; helper; protector”" (Wehr/Cowan, p. 1289) — in that
sense the caretaker of 1slam after
the Prophet Muhammad.



(15)"Minbar" is an Arabic term denoting a "pulpit; rostrum" (Wehr/Cowan, p.
1102) and is always applied in

this text to that feature in amosque. In "Bayan-i-farsi" the Bab forbade
the use of pulpits, and this ordinance

is confirmed by Bahau'llah in "Kitéb-i-Aqdas" (#154), and elucidated by
'‘Abdu'l-Baha and Shoghi Effendi

(KA:n168).

(16)Abu'l-Qasim Afnan (p. 127) says that Mugaddas Khurasani recited this
versein the mosque in Shiréz.

Nicolas does not indicate the source of these "famous words': "O Kings, O sons
of Kings, do not take

possession, any of you, of whatsoever belongsto God." Sepehr Manuchehri (email
21/2/02) identified

these words as comprising the opening verse of the Sarah of Kingsin the
"Qayyumu'l-Asma" of the

Béb. Abu'l-Qasim Afnan (pp. 127, 153) gives adifferent source for this verse
— SUrat al-Mulk, verse 20.

Afnan (p. 445) identifies Surat al-Mulk as the first Chapter of
"Qayyumu'l-Asmd& ". This same verse was

trandated into English by Habib Taherzadeh and a Committee appointed by the
Universal House of

Justice. When it was published, it was identified as from Chapter 1,
"Qayyumu'l-Asma": "O concourse

of kings and of the sons of kings! Lay aside, one and al, your dominion which
belongeth unto God...L et

not thy sovereignty deceive thee, O Shéh, for "every soul shall taste of

death, and this, in very truth,

hath been written down as a decree of God." (" Selections from the Writings of
the Béb," Bah&di World

Centre, 1982, Excerpts from the Qayyumu'l-Asmd, p. 41) For more information
on "Qayyumu'l-Asma

" please see notes (9) and (43) in Chapter Two.

(17)In this context "theology students' refersto Muslims who were studying in
the Isldmic "madrasa’ whichis

defined (Wehr/Cowan, p. 321) as "areligious boarding school associated with a
mosque” and the purpose
of which isto prepare young men for positions in the Shi'i clergy.

(18)For a definition of 'ulama’ please see note (14) in Chapter Two.

(19)Husayn Khan Nizam al-Dawlih Ajudan-Béshi, the Governor of the
province of Fars and city of Shiraz its

capital city) is described by the Bab in what Amanat (p. 255, n. 283) callsa
"letter to Muhammad Shah" but
which does not seem to correspond to any of the letters to Muhammad Shah



discussed by MacEoin (pp. 58-

59, 64, 97, 192-193). The Bab callsthisindividual "vicious and sinister" and
indicates that due to his

frequent alcoholic intoxication, the Governor "was never able to pass sound
judgment"” (INBA no. 64, 115;

cited Amanat, p. 255, n. 283). ZARANDI (p. 145) states that Husayn

K han-i-iravani was surnamed

Ajudan-Béshi, and affirms, along with AFNAN (cited Balyuzi, p. 98), that
he was generally designated as

Sahib-1khtiyar. According to JADID (p. 204), Husayn Khan was also
designated Nizdm al-Dawlih. Thisis

reported by Amanat (p. 255); MacEoin (p. 49); and Balyuzi (pp. 68, 79, 83, 85,
88, 89, 90, 92, 93, 97, 98,
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On the night of that very same day, Husayn Khan gathered together the
principal doctors of Islam

and caused this Areopagite(20) Mugaddas and Habib — better known under the
name of Quddus

— to be brought before this court(21):

"I have learned,” he said to them, "that you have changed the Qiblih?"

104, 105, 123). It appears that Husayn Khan was born in the same town,
iravén, as Hgi Mirza Agasi —
please see note (64) of this Chapter.

(20)Nicolas notes: "This gathering took place on 6 August 1845." Shoghi Effendi
citesNicolas dateina

footnote to histrandation of ZARANDI ("The Dawn-breakers," p. 146, n. 2). It
has been earlier noted that

Nicolas dates cannot be relied upon. Amanat, MacEoin and Balyuzi do not assign
adateto thisevent.

However, ZARANDI (pp. 143-148) states that thistrial took place prior to the
return of the B&b to Shiraz

from pilgrimage. SIPIHR (p. 42) reported that the Bab returned to Shiréz on

21 September 1845, and until

recently it was thought that this dating was accurate. But aletter dated 30

June 1845 and written by the Bab

to H4i Mirza Siyyid 'Ali (Khdl-i-A'zam) in Shiréz from Kunar-Takhta,

about one week's journey from

Shiréz on the road from Bushihr was discovered (Balyuzi, p. 105), and this
seems to indicate that the Bab

arrived in Shiraz by early July, over two months earlier than earlier

supposed. Amanat indicates that the

Bab arrived in Shiréz in late June 1845, without giving any source for this
statement (Amanat, p. 255).

ZARANDI (p. 155) reports that some time after the B&b returned from pilgrimage



he celebrated Naw-RUz,

the first since he had declared his mission, on 10 Rabi a-Awal 1261/19 March
1845. Thisisplainly

impossible, for, according to "Khutba al-Jiddah" (cited MacEoin, p. 48; asoin
Ishrag-Khévari , val. 11, pp.

729-731), the Béb sailed for iran on 24 Safar 1261/4 March 1845, and the
voyage to Bushihr took around

two and a half months, with the Bab remaining in Bushihr for just over one
month before setting out for

Shiraz. This schedule would have given Quddus around a month and a half to
travel from Bushihr to

Isfahan and thence to Shiraz. During this short time span, Mugaddas and
Quddus preached, were arrested,

tried, punished and expelled from Shiraz. For neither one was left in

Shiraz when the Bab returned, mostly

likely in early July 1845. It seems much more likely that Mugaddas was
converted by Mulld Husayn

Bushrd'i in Isfahan in summer or autumn of 1844, and that he proceeded to
Kirman thereafter, rather the

scenario described here — in which Mugaddas was converted in Isfahan by
Quddus in June 1845 and

managed somehow to travel to Shirdz and get into alot of trouble and get
kicked out by the beginning of

July. It would have been impossible for Mugaddas to have been converted by
Quddusin June 1845, then to

have visited Kirman, and arrived in Shirédz and taken part in the events that
history chronicles, all in the

course of asingle month! It seems most likely, given this schedule of dates,
that Quddus went directly to

Shiraz, giving acopy of "Khasdil-i-Sab'ih" to Mugaddas shortly after his
arrival, resulting in the events

which have been reported, between early June and early July. Thetrial in
guestion probably took place

sometime in mid-to-late June 1845. Thereisareport of thistrial and
subsequent punishment which was

printed in the "Literary Gazette" (15 November 1845) and reprinted in the
London "Times" (19 November

1845) — the dispatch is dated 23 June 1845 (Balyuzi, p. 76), and indicates
that the punishment of the Babis

took place over the course of two days.

Just an aside, with regard to Nicolas characterization of Mugaddas as an
"Areopagite” — thisisany

member of the high court of Athens, and by implication any supreme court.
Mugaddas was not a mujtahid,

but he had received his"ijaza' from Siyyid Kazim Rashti in April 1843
(Amanat, p. 263), and this entitled



him to certain special prerogatives asaMuslim cleric. As has been earlier
noted (11), Mugaddas was the
Imam Jum'ih of the Magjid-i-Naw in Shiréz.

(21)Thistranscript is not included among those discussed in note (40) of
Chapter Two, inasmuch as it

pertainsto the trial of Mugaddas and Quddus rather than to the trial of the
Béb. Nicolas does not indicate

the source of the transcript he translates in thistext. No other historian has
apparently discovered such a

transcript. ZARANDI (pp. 145-147) reproduces a very differently worded
exchange, but covers essentially

the same points.
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"y es
"Y ou have also modified the formula of the adhén?"
"Yes."

"Y ou have recited and explained new verses?'
"Yes."

"What significance do you give to these words: 'O kings, O sons of
kings...'(22)?"

"They mean: 'O Sultan(23), do not possess the good things of this earth
without the
permission of the true proprietor who has manifested himself today."

"This young Shirézi?"
"Yes."

"So Muhammad Shéh must not reign without asking him for permission to do so?
And when

thiswill be, the terrestial globe will it fall in ashes? So | am no longer the
governor of thistown,

unless | ask him for this government?'

"You have said so0."

Husayn Khan became furious, and the 'ulam& profited from thisin order to
render afatwa(24)

condemning the two blasphemers to death. However, the governor not wishing to
consent to

this(25), contented himself with stripping Mugaddas of his vestments,
conducting him to agarden

(22)Nicolas identifies the source of this verse: "Citation from the Commentary
on the Sarah of Joseph.”



Indeed, in ZARANDI (p. 146), averse with similar import is cited. According to
this latter account, the
Governor of Shiréz addressed Mugaddas K hurasani in these words:

"Tell me, if you are aware of the opening passage of the Qayyumu'l-Asm&
wherein the Siyyid-i-

Bab addresses the rulers and kings of the earth in these terms: 'Divest
yourselves of the robe of

sovereignty, for He Who isthe King in truth, hath been made manifest! The
Kingdom is God's, the

Most Exalted. Thus hath the Pen of the Most High decreed!™

(23)"Sultan" is an Arabic word meaning "power; reign; authority; mandate;
(absolute) ruler" (Wehr/Cowan,

p. 493), and in this context it refers to the Shah (king) of iran,
specifically Muhammad Shah of the Q§jar
dynasty.

(24)"fatwd’ is Arabic for "formal legal opinion" (Wehr/Cowan, p. 815), and
inasmuch as orthodoxy and

heresy are determined according to religious law, thiswas alegal decision
made by Muslim clerics and

based upon the "canon law of 1am,” called "al-shari'a" (Wehr/Cowan, p.
544).

(25)The events leading up to and resulting in the trial of Mugaddas, and
Quddus, and which resulted in their

punishment and expulsion from Shiraz are described in the following

sources(cited in Amanat, p. 255, n.

282): ZARANDI (pp. 143-148), AHMAD (pp. 451-452), MU'IN (pp. 67-69), JADID (pp.
201-202), and an

article published in the "Literary Gazette" and reprinted in the London "Times'

(Balyuzi, pp. 77-78).
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and making certain he was given, in his presence, five hundred blows of a
rod(26). Thisdone, his

beard was burnt(27) and he was imprisoned with Quddus who, himself, received
twelve blows(28).

The next day their noses were pierced, a string was passed through the
punctures and they were

promenaded for three days through the bazaars(29), in the midst of the
laughter, the gibes, the

insults and the blows of the populace. Finally they were expelled from the town
and sought refuge

in Saadieh(30), where the Bab went to find them(31).

ZARANDI (p. 146) makes no mention of the 'ulam@ but reports that the



punishment inflicted upon
Mugaddas and Qudduis was decreed by Husayn Khan-i-iravani, the Governor of
the province of Fars.

(26)ZARANDI (p. 146) states that the "fatwa" required that Mugaddas be
scourged with 1000 lashes, and

one witness (p. 147) expressed astonishment that so aged and frail a person as
this could have withstood

"fifty such savage strokes" let alone athousand! The details of the punishment
were relayed to Nabil by

Mugaddas himself.

(27)ZARANDI (p. 146) alike states that the beards of Mugaddas and Quddus were
burnt, that their noses

were pierced and threaded with cords, and that they were led through the city
of Shirdz. 'ABDU'L-BAHA

(p. 6) affirms that these two Bébis were joined in these injuries by athird
convert, Mulla'Ali-Akbar Ardistani

(cited in "The Dawn-breakers,” p. 146, n. 3). The newspaper article printed in
the "Literary Gazette" and

reprinted in the "London Times' asserted that there were four who were
arrested, tried, found guilty and

punished by having their beards burned on one day; that their faces were
blackened and noses were pierced

and that they were led by cords throughout the city of Shiréz on the second
day. Thiswasfollowed, in the

evening of that second day, with their expulsion from the city (Balyuzi, pp.
76-77).

(28)These are not lashings but boxing of the ears. There is no other account of
Quddus receiving blows on

this occasion.

(29)Nicolas and the newspaper article separately report the duration of this
punishment as two days, and

ZARANDI issilent on this question — it would appear from his accounts that
he was more impressed with

the burning of their beards, the puncture of their noses, and particularly with
the blows inflicted upon

Mugaddas than on the number of days the Babis spent being paraded about
Shiréz.

(30)Saadieh is not mentioned by any of the other historians, or by any of the
sources cited here. Perhaps none

of them considered this sojourn to be of any significance. Sepehr Manuchehri
has pointed out that Saadieh
isone of the gateways leading into and out of the walled city of Shiraz. It



islocated near the tomb of the

great Persian poet Saadi (1184-1291), a native of Shiraz, and the tomb
itself was located on the outskirts

of the city. That gateway is now located well within the city limits, asthis
urban community has gresatly

expanded in the intervening century and a half.

(31)Surely the other historians or chroniclers would have noted this event if
the Béb had indeed visited a

group of Babi missionariesin that place. There does not seem to be arecord
of such avisit, except in this

book. It seems to have been based on an oral tradition, which no other author
has mentioned. Nicolas

affirms: "The Babi tradition energetically denies that Husayn Khan sent
cavalry to Bushihr to bring back

the apostle; or, when it is admitted that he did so, it is said that these
[cavaliers] did not encounter the Bab,

and that he returned voluntarily to Shiréz. In any case the sending of the
cavalry took place, according to

the Muslims, fourteen days after the gathering which we have just described and
it was three days later that

the Bab returned to Shirdz. See Note F at the end of the volume." Note F (p.
455) cites ashort text in

Arabic, which is reproduced here for the edification of the informed reader:

If thetrial of Mugaddas, Quddus and the other Babis took place on 23 June,
fourteen days following this

would arrive at 7 July. Around this date the cavalry would have been sent to
locate the Béb, and about 10

July he would have arrived in Shiréz. Thisfits very comfortably into the
time scheme we have adopted.
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He prevailed upon them to enter the town with him under the cover of night, and
brought them

secretly into his own house. Once they were secure, he threw himself upon their
necks weeping,

trembling and crying out(32):

"Alas! | do not know how to look upon you, O you who have suffered for me!"
He wept in thisway for some time, and verses were descended in their honor.

In the extant writings of the Bab we find an echo of the suffering he felt
from these violent actions
[towards his followers](33):

"O people of the Qur'an, you have accomplished, in the days of God, acts which
nobody
ever accomplished before you.



"Intruth it isfor you that the envoys of the Mention of God have come, coming
from Our

part, with testimonial verses, and carriers of the inner meaning of the

"Qur'an"; they had

pages written in the way of the people of the "Bayan" and, in truth, you

openly turned

away from the verses of God, and you have, in spite of al that isright,
tormented the

envoys of the Mention of God(34), at the same time that you declare yourselves
to be sincere

in thereligion of Allah(35)! Y ou have acquired evil by your acts, your hands
have become

full of sin during the days of God(36)."

Mugaddas and Quddus remained hidden for three daysin the house of the Béb,
receiving their

instructions for the voyage that they were to make to Y azd and to
Khurésan(37).

(32)While this event has not been reported by any other historian or
chronicler, it nevertheless resonates with

another story which is familiar to students of religion — the reunion of
Joseph with his brothers, after he

subjects them to hardship in order to assure that he will be reunited with his
father Jacob and younger

brother Benjamin.

(33)Once more Nicolas cites from "Kitdb baynal-haramayn".

(34)"Mention of God" is one of the “prophetic” names of the Bab —
"Dhikru'llah."

(35)"Allah" means "God (as the One and Only)" in Arabic (Wehr/Cowan, p. 30).
The word for a"(pagan)

god” (Ibid.) is"Alih" and for "goddess" (Ibid.) is"Alihat." The adjective
derived from "Allah" is"illahi"
(Ibid.), meaning "divine."

(36)Nicolas notes. "The days of God are the days in which the Testimony of God
[Prophet] — in this

instance the Bab — isliving." In "Bayan-i-farsi" this concept is found

under adifferent name — the

Resurrection Day (vahid I1: bab 7; vahid VIII: bab 3; vahid IX: bab 3).

The Béb also calls the Resurrection

Day the "Most Great Day" (vahid VI1I: bab 19). He assures his followers that

there will be other

Resurrection Days after the Manifestation of Him Whom God shall make manifest
(véhid VIII: béb 3). Dr.



Khazeh Fananapazir wrote an article (published electronically at
bahai-library.org/articles/day.god.html,

and in an edited version in " Scripture and Revelation,” George Ronald
Publisher, 1997), entitled "The Day

of God (Yawmu'llah) and the Days of God (Ayyamu'llah)”, in which he reviews
and correlates the many

verses in the Bible, the Qur'an and the Babi and Bahdi Writings that touch

upon this theme.

(37)It appears that after having been expelled from Shiréz in mid-June 1845,
Mugaddas and Quddus

repaired to the village of Saadieh outside of the city for an interval to heal

their wounds and await orders

from the Bab. Once they received instructions from their Master, they

journeyed for afew daysin one

another's company and then parted, Quddus departing for Kirman and Mugaddas
setting out for Y azd
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They went then to Y azd where they remained for the duration of forty days,
restricting themselves

to discussions with prominent persons, civic as well asreligious and military.
Without doubt they

believed the terrain favorable, for they planned alarge gathering. They caused
it to be announced

throughout the town — at full voice(38), and by circulating written notices
— that whosoever

wished to see the envoy of the Imam Q&im had but to go the following Friday
to the Mosque of

Musulla: "There will be said what must be said, there will be revealed what
must be revealed.”

Everything had been prepared for this circumstance — a platform had been set
up, and upon this

platform a chair had been placed for Mugaddas. The crowd was enormous and
ardent — its

over-excited religious passions caused it to vibrate like a single man.

Scarcely had the Babi

missionary begun to make known the appearance of the new apostle than all
precipitated

themselves upon him with an immense cry: "To death! To death!” He was struck,
he was trampled

under foot. Among his assailants, a Siyyid, Siyyid Azghandi(39), made himself
noticed by his

violence. He seemed to envelope his victim, bending over him asif to devour
him, whilein reality

he covered him with his body and sheltered him from the fanaticized crowd. He
did this so well



that he succeeded in pushing Mugaddas into his house, where he kept him some
days, and made
him depart in secret.

Violence of thiskind did not calm the enthusiasm of our two missionaries.

Having failed in Yazd,

they went to Kirman(40), where they recommenced their discussions. There took
place an ardent

contest between Mugaddas and Karim Khéan(41), who, as we know, had assumed the
rank of head

of the Shaykhi sect after the death of Kazim. The discussion took placein the
presence of a

(ZARANDI, p. 180). Quddus arrived in mid-1845 according to "l gadh a-Ghéfil
valbtal al-Bétil dar radd-i

Bab-i Khusran-maab," by Hgji Muhammad Karim Khan Kirmani (writtenin
1866 by order of Nasiri'd-

Din Shah, published in Bombay, 1896). If he departed Shiréz in mid-July, he
would have arrived in Kirman

by early August at the latest. Quddus sought to convince Karim Khan and the
other Shaykhisin Kirmén of

the truth of the Bab's claims. His attempts are described in ZARANDI (pp.
180-182), and by Amanat (pp.

287-288). Mugaddas went first to Y azd, and his activities in that city are
described in ZARANDI (pp. 183-

187). See note (40) for the continuation of Mugaddas's journeying.

(38)The spreading of the news would have been effected by individuals who
functioned as town criers or by

persons hired for this purpose by the Babi missionaries.

(39)Siyyid Azghandi is not to be confused with the prominent Babi named
Mirza Ahmad-i-Azghandi — see

note (37) in First Chapter. Siyyid Husayn-i-Azghandi was the foremost mujtahid
of Yazd, and the materna

uncle of Mirzd Ahmad-i-Azghandi, and both the protector of the Bébis and
opponent of Karim Khan

(ZARANDI, pp. 184-187). ZARANDI (p. 186) tells the same story asfound in
Nicolas, but with afew

differencesin the details.

(40)It seems that Mugaddas was travelling with Mulla'Y Gsuf-i-Ardibili, and
together they journeyed from

Y azd to Kirman (ZARANDI, p. 187), arriving shortly after the departure of
Quddus (SAMANDAR, p.

167; Amanat, p. 288, n. 228). Mugaddas, as ever, was a fearless exponent of the
new Faith, and his

challenge to Karim Khan was fierce and uncompromising. Quddus left Y azd for



Ardikan, Nayin, Ardistan,

Isfahan, Kashan, Qum and Tihran (ZARANDI, p. 182). Mugaddas eventually
departed Kirmén and

proceeded, according to plan, to Khurasan. Quddus died in the battle of

Shaykh Tabarsi, in the province of

Mazindaran, but Mugaddas survived this debacle (WAFA, p. 7; Balyuzi, p. 239),
to die, many years later, in

Hamadan (WAFA, p. 8).

(41)H&i Muhammad Karim Khan Kirméni (1810-1871) — Amanat, p. 287 — is
described in note (34) of

Chapter One.
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numerous audience and Karim challenged his adversary to prove the truth of the
mission of the

Béb.

"If you do so," hetold him, "I will mysalf convert, and my students along with
me; but, if

you do not succeed, | will cause it to be proclaimed in the bazaars. 'Hereis

he who treads
under foot the holy law of Islam.™

"I know who you are, Karim," Mugaddas replied to him. "Do you not remember
your

master Siyyid Kazim and what he said to you(42): 'Dog! Do you not want me to
die so that

after me should appear the absolute truth?' And here today, impelled by your
passion for

wealth and glory, you lie to yourself."

Begun in this tone, the discussion was destined to be brief. Indeed, the

students of Kirman drew

their knives and rushed upon the one who had insulted their leader. Most
fortunately the

Governor of the town himself interceded, had Mugaddas arrested and conducted to
his palace. He

kept him there for a certain time, and, when passions were a little calmed, he

sent him off by night,

accompanied for some distance by ten cavaliers.

Thence he left with Quddus, and took the road for Khurasan. At BushrU'i
they met up with Mulla
Husayn Bushru'i, with whom they continued their voyage.

We have seen(43) that as soon as the Bab arrived in Bushihr, Mulla Husayn
left his master to go to

Isfahan, where he was to meet Mugaddas and send him to Shiraz. From there
hewasto stop in at



Tihran where he was to attempt to see the King, and finally he arrived in
Khurasan to preach the

new doctrine in that place. We will leave him here for a moment, where we will
find him after

having retraced the story of what was meanwhile happening in Shiréz. This
town had become the

theater of passionate discussions that profoundly troubled the general peace.
The curious, pilgrims,

and lovers of scandal gathered here, discussed the news, approving or blaming,
praising the young

Siyyid or covering him with maledictions or insults. Everyone was excited,
nervous, maddened.

The Mullah&(44) saw with a bitter disquiet an augmentation in the number of
those following the

new doctrine — their clientele — and perceived therefore that their own
resources were being

diminished to that degree. It seemed evident to them that a prolonged tolerance
could well empty

the mosques of their faithful who were convinced that if 1sldm would not
defend itself it thereby

admitted itself vanquished. On the other hand, Husayn Khan, Nizam
al-Dawlih(45), Governor of

Shiraz, feared that if he let things go, the scandal would become such, that
after sometimeit

(42)Mugaddas reminded Karim Khan of the words addressed by Siyyid Kazim
Rashti to his fellow Shaykhi

in Karbild, which are found translated in note (35) of Chapter One.

(43)The sources seem to be confused on this question. Mulla Husayn Bushru'i
was in Isfahan for sometime,

and there he met and converted Mugaddas according to ZARANDI (p. 100). Quddus
was traveling with

the Bab on pilgrimage, and parted from him at Bushihr in order to proceed to

Shiréz, where he met

Mugaddas, according to ZARANDI (p. 144), there entrusting him with a copy of
"Khasail-i-Sab'ih" which

altered the "adhan" (Ibid.) Hence, this sentence from Nicolas appears to be
confused, mixing up two of the

principal disciples of the Bab. See note (1) this Chapter for a more detailed

reference to "Khasdil-i-Sab'ih".

(44)"Mullahd": for a definition please see note (1) in Chapter Two.

(45)"Nizam al-Dawlih" is atitle of Husayn Khan, the Governor of Fars.
Please see note (19), this Chapter.
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would become impossible to contain. This would be no less than to risk persona
disgrace(46). And

furthermore, the Bab did not content himself with preaching; he called to him
al men of good

will(47):

"And he who knows the Word of God and who does not cometo His aid at the
moment

of violence is exactly like him who has turned away from the testimony of His
Holiness

Husayn, son of 'Ali at Karbil&. Those ones are impious(48)."

The civic interests hence being in accord with the "heavenly" interests, Nizam
al-Dawlih and

Shaykh Abu-Turab(49), the Imam Jum'ih, were of the opinion that an affront
must be inflicted

(46)Disgrace, that is, losing face in public is a calamity for the men of many
cultures, including in traditional

Persian society. It is particularly onerous for one who isin a position of
power and privilege, and subject to

the pleasure of higher-ups who will not suffer the disgrace of their
subordinates with good humor.

(47)Nicolas does not identify the source of these verses. It is evident that
the Bab is calling upon mankind to

defend him and his Cause, to take up arms if necessary, but not to conquer but
rather to defend the holy

religion of God. Many historians have misunderstood the intentions of the Bab
and the Babis, and have

mistakenly regarded the B&b as favoring "jihad" (holy war) against al
infidels, and thought the Babi

upheavals to be revolutionary or subversive in nature. The B&b was certainly
in favor of "jih&d" but only in

principle — he never sanctioned a"holy war" during his short ministry, and
not for lack of opportunity

either. The kind of "jihad" he seemsto have looked favorably upon would be
waged by believing (Babi)

monarchs in the course of extending the realms that would fall under the sway
of the current law of God.

Nor isit likely that any of the Babi upheavals would have occurred if the
citizenry, clergy and government

had not been implacably opposed to the B&bi movement, and intent upon
eliminating as many Babis as

possible. The Bébis did not respond to religious genocide with non-violence
— the B&b did not order them

to do so, nor had the Prophet Muhammad, for whom many Babis continued to have
areverence that most



Westerners seem to be incapable of understanding. Bahau'llah, on the other
hand, insisted upon the rule of

non-violence among his followers, but nevertheless he favored the use of
violence by nation states acting in

concert in order to stop aggressors from attacking their neighbors.

(48)Nicolas indicates that these verses are cited from "Kitéb
baynal-haramayn." He could not have employed

amore potent symbol in the context of Persian society. The popular adoration
for the Imadm Husayn far

exceeds their feeling for the Prophet Muhammad, let alone any of the other
Imams. The message therefore

is powerfully conceived — if they do not heed the Bab and cometo his
defensethenitisasif they were

responsible for what happened to their best-beloved of saints, the Imam

Husayn.

(49)Either thereis atypographical error in the printed text of Nicolas' book,
or its author has mis-transcribed

the name of thisindividual. He has written Shaykh Abu Tarab rather than
Shaykh Abu-Turab. This error

is corrected in Shoghi Effendi's citation of this passage from Nicolas ("The
Dawn-breakers," p. 148, n. 1).

Shaykh Abu-Turab, the Imam Jum'ih of Shiraz, was afriend of the uncles of
the Bab (Amanat, p. 255).

Amanat (p. 255) and Balyuzi (p. 69, 89, 94-96, 99) both report that Shaykh
ADbU-Turdb repeatedly shielded

the Béb from the attacks of his enemies, mostly Muslim clerics, in Shiréz. A
fellow Shirézi and pilgrim,

Shaykh Abu-Hashim, the brother of Shaykh Abu-Turab, traveled with the Bab
on the boat from Bushihr to

Jiddah (Balyuzi, p. 69; Amanat, p. 242, n. 221), and he was so insulting to the
Bab that the captain of that

vessel would have thrown him overboard had the B&b not interceded on his
behalf (MU'IN, p. 73; cited

Amanat, p. 242, n. 222). AFNAN (pp. 38-39) stated that Shaykh Abl-Hashim made
more trouble for the

Bé&b upon his return to Shiraz by reporting his actions to the 'ulama

(cited Amanat, p. 242, n. 223). Balyuzi

(p. 103) reports that one of the early converts to the Babi Cause in Shiréz

was a youthful nephew of Shaykh

AbU-Turdb, named Shaykh 'Ali -Mirza, and that another early convert,

H&ji Muhammad-Bisat, was a close

friend of the Imam-Jum'ih. Balyuzi (p. 233) also noted that H§i Shaykh
Yahya, the son of Shaykh Abu-

Turdb, succeeded him as Imam-Jum’ih of Shiraz, and that he shielded the
Bahais as his father had



protected the B&b. There is another Shaykh Abu-Turdb who is not to be
confused with the Imam-Jum'’ih.

'ABDU'L-BAHA (p. 5) identifies the latter Shaykh AbU-Turéb as a native of
Ishtihdrd. SAMANDAR (p. 32)
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upon the innovator(50) which would discredit him in the eyes of the populace.
Perhaps in this way
they might succeed in calming things.

likewise fixes his place of origin as Ishtihéard, and further indicates that he
was one of the leading disciples of

Siyyid Kaézim Rashti, that he married the sister of Mulla Husayn Bushrui,
and ultimately died a martyr to

the Bébi Cause in the Tihrén prison (cited "The Dawn-breakers," p. 39, n.

1). ZARANDI (pp. 39-40)

reproduces one of Shaykh AbU-Turdb Ishtihérdi's memoirs regarding Siyyid
Kézim Rashti and H§i Mirza

Karim Khan Kirméni. ZARANDI (p. 40) also confirms that Shaykh Abu-Turab
converted to the Babi

Faith, and was imprisoned in the same prison (the "Siyah-Chd") as
Bahau'llah in 1852, where he ultimately

perished, a martyr to the Cause of God. ZARANDI (pp. 293-296) quotes Shaykh
AbU-Turédb concerning

the events of the conference of Badasht, and he states that Shaykh AbU-Turéb
was "one of the best-

informed as to the nature of the developmentsin Badasht" (Ibid., p. 293).
ZARANDI (p. 299) also reports

that Bah&u'llah appointed Shaykh Abu-Turdb to watch over Tahirih and
"ensure her protection and

safety” in NUr, ostensibly at his family property in the village of Tékur, to
which they repaired following the

conclusion of the Badasht conference. ZARANDI (pp. 347-349) states that Shaykh
AbU-Turdb arrived in

Shaykh Tabarsi where he reported that Bahau'llah had entered the village
from whence hailed another

Bébi named Nazar Khéan. He follows thiswith Mulla Mirza
Muhammad-i-Furughi's account of Shaykh

AbU-Turdb's meeting at Shaykh Tabarsi with Mulla Husayn Bushru'i. He next
reports (p. 348-349) that

Bahau'llah came to Shaykh Tabarsi, and that after a short visit he returned

to the village of Nazar Khan

with this believer and with Shaykh AbU-Turéb. It appears that Shaykh
AbU-Turdb was a companion to

Bahau'llah on certain of hisjourneys, although there is no further mention

of himin ZARANDI, and heis

entirely ignored by the historians. If Shaykh AbU-Turdb was not engaged at
the time of this particular



journey with looking after Téhirih , we may surmise that Tahirih was by then
either out of danger or that

she had already been captured by her enemies. WAFA (p. 202) reports that
Téahirih was captured after the

breakup of the Badasht conference and sent under guard to Tihran. This being
the case, it seems that

Shaykh Abu-Turab somehow escaped confinement, for we find him, some time
after Badasht, traveling

with Bahau'llah to Shaykh Tabarsi. For a definition of thetitle
"Imam-Jum’ih," please see note (80) of this

Chapter.

(50)The innovator in question is the Bab. The eventsrelated to the trial of

the Béb and those which

precipitated and ensued from it (cited in Amanat, p. 255, n. 283) are found in
ZARANDI (pp. 143-148,

151-154), AHMAD (pp. 452-453), SIPIHR (val. I, pp. 42-44), MU'IN (pp. 69-93),
KAF (p. 112) and

GOBINEAU (pp. 151-155). Balyuzi draws from three sources for his account of
thistria of theBabin

Shirdz: ZARANDI (pp. 153-154; cited Balyuzi, pp. 94-96), 'ABDU'L-BAHA (pp.
6-7; cited Balyuzi, p. 96)

and AFNAN (cited Balyuzi, pp. 96-99). The Bab was apparently obliged to make a
public recantation, at

the Magjid-i-Vakil, of his alleged claim to be the representative or deputy of

the Imam Mahdi, as reported

by ZARANDI (p. 154), AFNAN (pp. 50-54), SIPIHR (p. 44), AHMAD (p. 453) and
cited by Amanat (p.

255, n. 284). It seems likely that the Bab was also required to pen awritten
recantation of such claims,

which has been found in one manuscript (INBA no. 91,169-170; cited Amanat, p.
255, n. 285). It has been

noted that the Bab denied being the representative and the Bab of the Imam
Mahdi, but that he was not

apparently required to renounce his claim to being the Qaim — perhaps the
‘'ulama’ were not informed of

this claim at that time? In any case, both ZARANDI (pp. 155-156) and AFNAN
(cited Balyuzi, p. 97-98)

indicate that the Bab's sermon in the Mosgue of Vakil served to strengthen the
faith of hisfollowersin the

audience, aswell asto attract new believersto his Cause. ZARANDI (pp.
155-157) notes the attraction of

Shaykh 'Ali-Mirz, the youthful nephew of the Imam-Jum'ih, of
Muhammad-Karim, of Mirza Aqgéy-i-

Rikab-Saz, of Mirza Rahim-i-Khabbaz, Hji AbU'l-Hasan -i-Bazzaz, and of

H&ji Muhammad-Bisat.

Balyuzi (p. 103) lists Shaykh 'Ali -Mirza, Mirza-Aqay-i-Rikab-Saz,



Luft-'Ali Mirza, Aga Muhammad-

Karim, Mirza Rahim, Mirza'Abdu'l-Karim, Mashhadi Abu'l-Qasim-i-Labbaf,
Mirza Mihdi and his son

Mirza 'Ali-Akbar, and affirms that "most of these native Babis of Shiréz
embraced the Faith after hearing

the Bab from the pulpit of the Mosque of Vakil." Hence, it seems that what the
‘'ulam@ and Governor

wished to turn into a public defeat and humiliation for the Bab and a
discouragement to his followers was

transformed into a public demonstration of his profound influence upon selected
souls and a confirmation of

his truthfulness and integrity for his previous adherents.
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Thiswas convened a great gathering of the ‘'ulama and the principa merchants
of the town. The

Béb was brought before this court. Shaykh Abu-Turab could not master the
anger which the sight

of the Siyyid inspired in him, and he began the meeting with invectives. He
ended by asking

him(51):

"Who then are you and why do you excite so much disorder?’

"I am," answered the apostle, "delegated by God to conduct men to truth and to
salvation.

What do you upbraid Me for? And what have | taught that is bad for the
creatures of

God?'

Shaykh Abu-Turdb, furious with the extent of his(52) calm and audacity,
struck him with his staff.

He became very excited and particularly beat him on the head. The other
participants, full of

disgust at this scandalous scene, put it to an end by declaring that such
violence was indecent and

that they must insist upon its termination out of respect for their own selves.
The B&b was sent

home(53), advised to keep quiet and to preach no longer. Furthermore it was
declared that his uncle

would be held personally responsible for his [nephew’ s| upsetting actions. So
Mirza Siyyid 'Ali took

his nephew into his house, where he shut him in so that nobody saw him. The
religious

authorities(54), little experienced in this sort of thing, hoped that they had
thus succeeded in

stopping the movement which had manifested itself in such a menacing manner.

(51)Nicolas does not cite his source for this exchange, and it isnot found in



these words in ZARANDI,

'ABDU'L-BAHA, AFNAN — it probably represents an oral tradition.
(52)According to AFNAN (cited Balyuzi, p. 98), the person who struck the Bab
was not Shaykh AbU-Turdb,

the Imé&m-Jum'ih, but rather an individual he calls Shaykh Husayn; also, the
blow did not fall upon the Bab

but rather upon the shoulder of Mirza Abd'l-Hasan Khén, the Mushiru'l-Mulk,
the Vizier of Féars (after his

father, Mirza Muhammad-'Ali, according to Balyuzi, p. 98n), who interposed
himself between the assailant

and hisintended victim. Shaykh Husayn is called the "Tyrant" by AFNAN (cited
Balyuzi, p. 97). It seems

likely that the assailant was none other than Husayn Khén, the Governor of
Féars, inasmuch as ZARANDI

(p. 150), 'ABDU'L-BAHA (p. 6), and other sources — please see note (50) —
and the historian Balyuzi (p.

89) report that during his first meeting with the Bab after the latter's

return to Shiréz from pilgrimage,

Husayn Khan ordered his attendant to strike the Bab a blow in the face, which
was so severe that it knocked

the turban off his head. Hence, this kind of behavior seemsto have beenin
character for Husayn Khan,

while it would most certainly not have been characteristic of Shaykh
AbU-Turdb.

(53)Nicolasrecalls: "I do not remember in which European work | read that
after the arrest of the Béb, his

sister ascended the terrace of his house and laughed so hard that she was asked
the cause of her joy. 'ltis,’

she said, 'that these mad ones want to kill him, and that they do not doubt

that he will revive after forty

days.' This anecdote is taken from "Qisas a-'ulam&” [TUNKABUNI] but does
not apply at al to the Bab

of whom we speak here. The author in question says, in fact, "This religion of
the Bab is furthermore not so

new since Siyyid Ni'amat'u'llah Jazairi statesin his'Envar Numanieh'..." —

and this Siyyid lived two

hundred years before the manifestation of 1260 [A.H.]; he indeed writes that he
was bornin 1050 [A.H.]

and that he was the student of A. Jamal Khonnsari, of Mulla Muhin Feiz— the
celebrated student of Mulla

Sadrd, of Shaykh Hasan — son of Shaykh Zayn al-Din, and especially of Mulla
Muhammad Bagir Majlisi

— the compiler of the hadith, of whom he was the favorite."

(54)Nicolas affirms: "However, this occurred after H§ji Mirza Nasir —



whom we will meet again in the

events of Nayriz — tried in several instances and violently to require that
he kiss the hand of Shaykh Abu-

Turdb — which the Bab refused to do." Bahau'llah forbad the practice of
kissing hands in "Kitab-i-Aqdas"

(#34), and in his Tablets he also prohibited other practices which abase one
person in relation to another,

including prostration (see "Kitab-i-Aqdas," n57).
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The contrary resulted, and this sacrifice served but to extend the progress of

the sect. Hereafter

public attention was attracted in an imperative fashion to the events that were
going on in Shiraz.

Everyone wished to know what this was about and everybody was interested in the
affair, one way

or another — disorder reached its summit.

It isthen that it was decided to strike a great blow. The Mulldha thought of
forcing the Béb to

make a public retraction of his doctrine. He was thus sought in his house, and
after the imposition

of the most horrible torments, he was conducted to the great mosqgue.

The Bab mounted the pulpit and there proclaimed his mission in a discourse so
full of conviction,

of force, of energy and of eloquence that all the spectators were stunned(55).
(55)Nicolas writes: "' It wasthus,” says“A Traveler's Narrative,”

‘that he declared that he was not the Imam

al-Zaman, the hidden Mahdi, asit had been believed until then. He said that

he was the intermediary or

more exactly the precursor of another.” This represents a play on words —

the author of the narrative, a

zealous Bahdi, wishes by thisto affirm the mission of Baha [Bahau'llah].
Certainly the Bab, aswe will see,

announces the coming of Him Whom God shall make manifest, declares himself to
be his dave, but only

because the prophets which succeed each other follow an ascending progression.
Jesusis greater than

Moses, Muhammad than Jesus, the Bab than Muhammad , and Him Whom God shall
make manifest will

be greater than the Bab. If Mosesis the precursor of Jesus, this one [Jesus]

of Muhammad , the Béb isthe

precursor of Him Whom God shall make manifest. But it is not this meaning that
we give to the word

precursor, and we assign this [other] role to Saint John the Baptist towards

Chrigt. It isto singularly



diminish the rank that the Bab has assigned himself to reduce him to the role
of the Baptist. Those who

have studied the second divine manifestation, that of Bah&[Bahdu'llah],
easily redlize that the Bah&'is have

followed the way that was indicated to them and have finished by identifying
the Béb with Elijah, and Baha

[Bahau'llah] with Christ. It seems to forget this fundamental principle of

the New Religion magnificently

formulated by the Béb in the 'Seven Proofs':

'...dans |e passe, toutes les fois que |a necessite Sen est fait sentir Dieu a
envoye en ce bas monde un

prophete, porteur d'un Livre contenant des revelations celestes; il en agitade
meme dans |'avenir,

toutes lesfois qu'il en serabesoin.”

An English trandlation of these verses from "Daldil-i-Sab'ih":

"in the past, every time that the necessity was felt, God sent into this lower
world a Prophet,

carrying aBook containing celestial revelations;, He will do so also in the
future, every timethat it

will be needed.”

Edward Granville Browne translated the passage cited by Nicolas from
'ABDU'L-BAHA (pp. 6-7), as
follows:

"It was then supposed that he claimed to be the medium of grace from His
Highness the Lord of

the Age (upon Him be peace); but afterwards it became known and evident that
His meaning was

the Gatehood (Bébiyyat) of another city and the mediumship of the graces of
another Person

Whose qualities and attributes were contained in His books and treatises."”

In"God Passes By" (p. 242), Shoghi Effendi affirms that 'Abdu’l-Bah& was the
author of "A Traveler's

Narrative" (fABDU’L-BAHA), which he characterized as "the ablest and most
valuable presentation of the

early history of the Faith and of its tenets". This appreciation found

expression in aletter written on the

behalf of Shoghi Effendi (26 March 1930, to the National Spiritual Assembly of
the Bahais of Canada and

the United States, in which he writes of Professor E.G. Browne' s translation

of thiswork from the origina

Persian to elegant English): "the most authentic history of the early dayswe
have — being the Master's

words — and also because it has a good and scholarly rendering and far
superior to many of the other
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trandations of the Master's words we have" (cited in a Memorandum addressed to
the author by the
Research Department of the Bahdi World Centre and dated 15 December 1994).

With regard to the substance of Nicolas footnote, in "Some Answered
Questions," which wasfirst published

in Persian and simultaneously in English and French trandations in 1908, hence
shortly after the

publication of this biography (1905), 'Abdu'l-Bahé consecrated many pages to
"prove to the thoughtful by

reasonabl e arguments the prophethood of Moses, of Christ, and of the other
Divine Manifestations' (p. 13).

One chapter (V1I1) of that volume is devoted to the "proofs’ of the Bab, in
which heis described as

imparting "divine education to an unenlightened multitude" and producing
"marvelous results on the

thoughts, morals, customs, and conditions of the Persians’. In this same
chapter 'Abdu'l-Baha also affirms

that the Bab "announced the glad tidings of the manifestation of the Sun of
Bahd& to Hisfollowers, and

prepared them to believe" (p. 31).

The great-grandson of Bah&u'lléh, grandson of 'Abdu'l-Baha and Guardian of
the Bahd'i Faith, Shoghi

Effendi has explained the Bah&i conception of the twofold station of the Bab
in"The World Order of

Bahdu'lldh" (p. 123), an excerpt of which is cited here, while the full text
isreproduced in Appendix I:

"That the Bab, the inaugurator of the Babi Dispensation, isfully entitled

to rank as one of the self-

sufficient Manifestations of God, that He has been invested with sovereign
power and authority,

and exercises all the rights and prerogatives of independent Prophethood, is
yet another

fundamental verity which the Message of Bahau'lléh insistently proclaims and
which its followers

must uncompromisingly uphold. That He is not to be regarded merely as an
inspired Precursor of

the Bah&i Revelation, that in His person, as He Himself bears witnessin the
Persian Bayéan, the

object of all the Prophets gone before Him has been fulfilled, is a truth which
| feel it my duty to

demonstrate and emphasize...

"There can be no doubt that the claim to the twofold station ordained for the
Bab by the Almighty,

aclaim which He Himself has so boldly advanced, which Bah&u'lldh has



repeatedly affirmed, and

to which the Will and Testament of 'Abdu’l-Baha has finally given the sanction
of itstestimony,

constitutes the most distinctive feature of the Bah&@i Dispensation. It is

further evidence of its

uniqueness, a tremendous accession to the strength, to the mysterious power and
authority with

which this holy cycle has been invested. Indeed the greatness of the Bab
consists primarily, not in

His being the divinely-appointed Forerunner of so transcendent a Revelation,
but rather in His

having been invested with the powers inherent in the inaugurator of a separate
religious

Dispensation, and in Hiswielding, to a degree unrivalled by the Messengers
gone before Him,

the scepter of independent Prophethood."

Shoghi Effendi elaborates on this theme in the continuation of this essay
(Ibid., pp. 123-128), and returnsto

itin"God Passes By" (pp. 29-31, 97-99). That Nicolas did not understand the
teachings of Bahdu'lléh and

'‘Abdu'l-Baha with regard to this twofold station of the Bab is evident from
this footnote and other comments

scattered throughout his many publications on the Babi Faith. That many of
the Bahd'is with whom he

came into contact may also have been confused is also possible. However, as he
had much more extensive

contact with Mirz4'Y ahya Azal and his followers than with the Bahdis, it
isvery possible that hisincomplete

understanding of this twofold station was derived from their influence. It was
clearly beneficia to the aims of

the Azalis to create dissonance and discontinuity between the teachings of the
Béb and those of Bahau'llah.

While Nicolas was for many years under the impression that the Bahdis did
not appreciate the prophetic

station of the Béb, at some point in the 1930s Edith Sanderson, one of the
Bahdis resident in France, sent

Nicolas a copy of some of Shoghi Effendi's writings on the Bab, which elicited
this response, a portion of

which was cited in the Introduction to this volume, and which was reproduced in
itsorigina Frenchin

"Appreciations of the Bahai Faith" (p. 61). It iscited in full inthe
Introduction to this volume, and

excerpted here for the convenience of the reader:

"I do not know how to thank you nor how to express the joy that inundates my
heart. Thusit isthat



we must not only admit the existence but also love and admire the Béb. Poor
great Prophet born
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After this public meeting, provoked by the stupidity of the Mullaha, and

which attracted numerous

partisans to him, trouble was brewing deeply in al the provinces of Persia,

and the battle assumed

such agrave character that Muhammad Shah(56) sent to Shirdz a man in whom
he had complete

deep within Persiawithout any education and who, alone in the world,
surrounded by enemies,

succeeded by the force of his genius to create a universal and wise religion.

That Bahdu'lléh has,

subsequently, succeeded him, so beit, but | wish for the sublimity of the Bab

to be admired, who

besides paid with hislife, with his blood for the reform he preached. Cite me
another example,

comparable. Finaly, | can die tranquil. Glory to Shoghi Effendi who has calmed
my torment and

my anxieties, glory to him who recognizes the worth of Siyyid 'Ali Muhammad
called the Béb.

"I am so happy that | kiss your hands which have written my address on the
envelope which brings

the message from Shoghi. Thank you, Mademoiselle. Thank you from the bottom of
my heart."

This extraordinary letter is referred to by Ruhiyyih Rabbani, the wife of
Shoghi Effendi, in her biography of

the Guardian:

"An interesting example of thisisreflected in aletter of A.L.M. Nicolas, the
French scholar who

tranglated the Bayéan of the Béb into French and who might correctly be
described as a Babi.

For many years he was under the impression that the Bahdis had ignored the
greatness and

belittled the station of the Bab. When he discovered that Shoghi Effendi in
hiswritings exalted

the Bab, perpetuated His memory through a book such as Nabil's Narrative, and
repeatedly

translated His words into English, his attitude completely changed. In aletter
to one of the old

believersin France he wrote: 'Now | can die quietly...Glory to Shoghi Effendi
who has calmed

my torment and my anxiety, glory to him who recognizes the worth of Siyyid
'Ali Muhammad

called the B&b. | am so content that | kiss your hands which traced my address



on the envelope

which brought me the message of Shoghi. Thank you Mademoiselle, thank you from
the bottom

of my heart." ("The Priceless Pearl," p. 204)

(56)Muhammad Shéh was the reigning monarch of Persia from the death of his
father, Fath 'Ali Shah, in

1834, until his own passing on 4 September 1848 ((ABDU'L-BAHA, p. 7, n. 5).
Hence, thefirst fifteen years

of the Bab's life were spent under Fath 'Ali Shah, and fourteen years

including thefirst four years of the

ministry of the Bab were under the rule of Muhammad Shéh and his Grand
Vizier, Hgji Mirza Agési.

Muhammad Shah was addressed for the first time by the B&b in
"Qayyumu'l-Asma " (Sural, f.2b of the

Cambridge Browne Collection F.11 manuscript — cited MacEoin, p. 19; Sura 1,
f.3b of Ibid. — cited

Amanat, p. 203, n. 281). The Bab wrote severa |letters to Muhammad Shéh, as
discussed by MacEoin (pp.

58, 83, 92, 192-193), and Abu'l-Qasim Afnan (pp. 102, 262, 299, 354). Thefirst
letter was written,

according to Abu'l-Qasim Afnan (p. 102), in Bushihr. See note (1) this Chapter
for more information

regarding this Tablet. Sometime in Rabi ' al-Awal 1263/February-March 1847
(MacEoin, p. 82), after the

decease of Manuchihr Khan, Gurgin Khan, his successor informed Muhammad
Shéah of the continued

presence of the Bab in Isfahan and Muhammad Shah issued a decree summoning
the Béb to Tihran

(ZARANDI, p. 215). According to '"ABDU'L-BAHA (p. 11), Gurgin Khan informed
H4i Mirza Agasi, the

Grand Vizier of Muhammad Shah rather than the His Majesty, and H§ji Mirza
Aqgasi gave the order of

summons. Once the Bab was en route to Tihrén and had arrived at the fortress
of Kinar-Gird, H§i Mirza

Aqgasi sent the Bab a message instructing him to proceed to the village of
Kulayn (ZARANDI, p. 226;

'ABDU'L-BAHA, p. 11; Balyuzi, p. 119). H§i Mirza Agési was himself the
owner of Kulayn, and the tent

that was pitched outside the village to accommodate the Bab was aso his
(ZARANDI, p. 227; Balyuzi, p.

119). ZARANDI (p. 227) reports that the Bab arrived in Kulayn on 11 Rabi
‘al-Thani 1263, which

corresponds to 29 March 1847 ("The Dawn-breakers,” p. 227, n. 2). The Bab
tarried in the village of

Kulayn for twenty days (ABDU'L-BAHA, p. 11; cited "The Dawn-breakers," p. 229,
n. 1) or afortnight



(ZARANDI, p. 229). According to 'ABDU'L-BAHA (p. 11, cited "The Dawn-breakers,"
p. 230, n. 1),

FAYZI (p. 213) and GOBINEAU (p. 124; cited "The Dawn-breakers,” p. 230, n. 1),
the Bab wrote aletter

to Muhammad Shah requesting a private audience with His Mgjesty, a
circumstance which is not reported

by ZARANDI. Abu'l-Qasim Afnan (p. 262) indicates that the Bab wrote this

letter from Siyah Duhn, in a

mix of Arabic and Persian. If he wrote this petition in Kulayn, it was probably
sometime soon after his
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confidence, in order to prepare for him areport of what he would see and
understand. This envoy
was Siyyid Y ahya Darébi(57).

This person was, as his name indicates, born in Darab, near Shiraz. His
Father, Siyyid Jafar(58),

surnamed Kashfi(59), was one of the greatest and the most celebrated ‘'ulam&
of the epoch. His high

arrival in that town, inasmuch as Muhammad Shah wrote a second decree,
apparently in reply to the Bab's

letter CABDU'L-BAHA, pp. 11-12; SAMANDAR, pp. 101-102 — cited Amanat, pp.
258-259), dated in

that same month, Rabi ' al-Thani 1263/April 1847 (SAMANDAR, pp. 101-102 —
cited Amanat, pp. 258-

259; "The Dawn-breakers," p. 231, n. 1). Balyuzi (p. 121) states that nearly

three weeks had passed since the

Béb's arrival in Kulayn before he wrote to Muhammad Shéh, but thisis very

unlikely because of the dating

of Muhammad Shéh's response to his petition. The imperial decree wasissued in

His Majesty's own

handwriting (ABDU'L-BAHA, p. 12), and in this letter He stated that due to His
imminent departure from

the capital, a private audience would not be possible at that time, and that

the Béb was to proceed to Mah-

KU and await the opportune moment for such a meeting (ZARANDI, pp. 229-231,
'ABDU'L-BAHA, p.

12; SAMANDAR, pp. 101-102 — cited Amanat, pp. 258-259). Three versions of the
text of this decree are

extant: oneisfound in SAMANDAR (lbid.), another in ZARANDI (pp. 230-231), and
athird (which does

not claim to be other than a paraphrase) is cited in 'ABDU'L-BAHA (p. 12). It

seems that Muhammad Shéh

was amenable to a meeting with the Bab, but that H&ji Mirza Agési, who,

as his SUfi "pir" (master) had

great influence over the Sovereign, feeling his position potentially threatened



by the charismatic personality

of the Bab, convinced Muhammad Shah to transfer the Bab to that remote

location in Adhirbayjan

(ZARANDI, pp. 231-232; 'ABDU'L-BAHA, pp. 11-12; MU'IN, p. 129 — cited "The
Dawn-breakers," p.

232n). ZARANDI (pp. 121-122, 171, 177, 214-215, 229-232, 253-254, 525, 531-532,
537-539) makes

copious reference to Muhammad Shah, and 'ABDU'L-BAHA (pp. 7-9, 11-12, 15-16,
20) also refersto His

Majesty. Likewise, we find references to Muhammad Shah in Amanat (pp. 20-24,
28-29, 78-79, 92, 122,

203-204, 258-259, 262, 273, 338-339, 382, 394), MacEoin (pp. 17-19, 58, 83, 92,
116, 192-193), and

Balyuzi (pp. 10, 12, 80, 81, 83, 90, 93, 99, 100, 102, 109, 112, 113, 115, 117,
121-123, 135, 137, 139, 147-

149, 165, 170, 175, 178, 185, 211, 221, 230, 233).

(57)Siyyid Y ahya Darabi, entitled Vahid by the Bab (Balyuzi, p. 94), was
born the son of Siyyid Jafar-i-Kashfi

(Bayuzi, p. 70 and is described by ZARANDI (p. 171) as "the most |earned, the
most eloquent, and the

most influential" of the subjects of Muhammad Shah, and by 'Abdu’l-Baha (in
an untitled manuscript

related to the martyrdoms in Persia) as having "committed to memory no less
than thirty thousand

traditions’ and as "highly esteemed and admired by all classes of people"
(cited in "The Dawn-breakers," p.

171, n. 2). Déarabi was sent by Muhammad Shéh to examine the claims of the
Béb, and, in the process of

doing so, he became convinced of the truth of those claims (ZARANDI, pp.
171-176; 'ABDU'L-BAHA, p.

7). From Shiréz he went first to Burdjird to inform his Father of the Babi
Cause (ZARANDI, p. 177,

'ABDU'L-BAHA, p. 7). Darabi spread the teachings in Buryjird and in
Kurdistan (ZARANDI, p. 465), and

afterwards he went to Tihran (JADID, p. 115; cited "The Dawn-breakers," p.
465, n. 1), where he

frequently visited Bahdu'lléh (ZARANDI, p. 465). Thereafter he proceeded to
Qazvin, to Qum, Kashan,

Isfahan, Ardistan, Ardikan, and Y azd, and finally to Nayriz to announce the
presence and explain the

teachings of the Bab (ZARANDI, pp. 465-466). In Nayriz he served as the
leader of the Babisin the heroic

struggle with their genocidal opponents which ended with his martyrdom
(ZARANDI, pp. 478-495;

'ABDU'L-BAHA, pp. 24-25), just ten days before that of the B&b (ZARANDI, p.
499). MacEoin (p. 117)



has identified some writings which most likely came from the hand of Darébi,
including "Risala-yi

istidlaliyya' (ZUHUR, p. 471), two Arabic "magalas’ (ZUHUR, pp. 471-477), and
possibly "Risalavyi

ashtat" (unpublished manuscript in Baha'i International Archives). Balyuzi (p.
94n) states that aletter

survives in the handwriting of Dérabi, addressed to H&ji Mirza Siyyid
Muhammad , one of the uncles of the

Béb who did not become a Babi until his questions were answered by

Bah&u'llah in "Kitdb-i-igan" (p. 138).

Many other details pertaining to Dérébi's life are found in ZARANDI (pp.
171-177, 465-486, 488-491, 493-

501, 527, 580, 596, 643, 653); '"ABDU'L-BAHA (pp. 7, 24-25); MacEoin (pp. 11,
13,54, 71, 104, 117);

Amanat (pp. 256, 278, 286, 315, 350, 369); and Balyuzi (pp. 70, 90-94, 99, 101,
103, 178-182, 205, 215,

240).
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moral values, his character, his pure manners had attracted to him universal
esteem and

consideration. His knowledge had earned him the glorious surname of "Kashfi"
which means "he

who discovers,” and, in this case, "he who discovers and explains the divine
secrets." Brought up

by him, his son did not delay in equaling him in all respects. He shared
henceforth the favor that

his Father enjoyed, and he went to Tihran, preceded by his name and his
reputation. There he

became the table-companion of the prince Tahmasp Mirza, Mu'ayyad
al-Dawlih(60), the grandson

of Fath 'Ali Shéh(61) by hisfather Muhammad 'Ali Mirz&(62). The
government(63) rendered homage

to his knowledge and his merit and he was consulted more than once in difficult
circumstances.

It was of him that Muhammad Shéh and H&ji Mirza Agési(64) thought when
they wished to find an

honest emissary whose faithfulness was not in doubt.

(58)Siyyid Jafar (d. 1267/1851), the father of Siyyid Y ahya Dardbi, was a
distinguished and highly respected

Muslim cleric in histown of Burgjird. Balyuzi (p. 70, 90) noted that Siyyid
Jafar-i-Kashfi went on

pilgrimage in the same year as the Bab, and indeed, AbU'l-Hasan reported in
AFNAN (p. 40; cited Amanat,

p. 247, n. 248) that Siyyid Jafar saw and heard the declaration of the Bab in
Mecca and did not become a



believer. His son went to Burgjird to inform Siyyid Jafar of the stupendous
announcement of the Bab, and

he later reported that Kashfi "was unwilling to repudiate the truth of the
Message | had brought him" but

"preferred, however, to be left alone and to be alowed to pursue his own way"
(ZARANDI, p. 177). His son

met his death in 1850 and the following year his Father passed away.

(59)Siyyid Jafar was called "Kashfi" (the Discloser) "because of his skill in
the interpretation of the Qur'an and

the visions which he claimed to have" ("The Dawn-breakers,” p. 177, n. 2), and
"because of the powers of

divination attributed to him" (Balyuzi, p. 94n), and is also described as an
"Iintuitionist” (Amanat, p. 47).

ZUHUR (volume 1) contains information on the Kashfi family.

(60)Prince Tahmasp Mirz4, Mu'ayyad a-Dawlih, is not mentioned in any of the
historical sources.

(61)Fath-"Ali Shah, the second monarch of the Qdjar dynasty, reigned as
Shah of Persiafrom 1797-1834

(Amanat, p. 18, 20), or from 1798-1834 ("The Dawn-breakers," p. Ixi).

(62)Muhammad 'Ali Mirza, known as Aga Muhammad Shah, the first monarch of
the Q§ar dynasty,

reigned 1795-1797, and was assassinated in 1797 ("The Dawn-breakers,” p. Ixi).
(63)The government in this case is the Shah (king).

(64)H4ji Mirza Agasi, also called Mulla'Abbés iravani (Amanat, p.
79, n. 42; p. 451), served as the Grand

Vizier of Muhammad Shah from 1835 until the monarch's passing in 1848 (Amanat,
p. 20). Inalong

footnote to "The Dawn-breakers" (p. 231, n. 2), Shoghi Effendi cites FADL
(n.p.), MU'IN (p. 120),

GOBINEAU (pp. 132-133), Fadl-Quli Khan Hidayét's "Majmau'l-Fusahd™

(n.p.), and Clements R.

Markham's"A General Sketch of the History of Persia’ (London:1874, p. 473) on
the subject of Haji

Mirz& Aqgasi. According to Hidayét, cited above, H&ji Mirza Agasi

was born 'Abbés-'Ali in the town of

iravan, the son of Mirza Muslim, one of the well-known Muslim clergymen of
that town; and he studied

in Karbilawith Fakhru'd-Din 'Abdu's-Samad-i-Hamadani, returning to
Adhirbayjan, whence he began

to climb the ladder of favor which ultimately resulted in his being appointed
Grand Vizier of

Muhammad Shah. FAY ZI (p. 216) indicates that H&ji Mirza Agési was born



in Baku. He does not seem

to have been an effective administrator, as attested by the Bab (ZUHUR, p. 88;
cited Amanat, pp. 382-

383, n. 40), and confirmed in a number of other sources cited by Amanat (pp.
20-21, n. 46). H§i Mirza

Aqgési was a Siifi, and so was Muhammad Shéh, both of them members of the
Ni'matullahi tariga

(order) (Amanat, p. 79). It was state policy during his administration to award
provincial postsfor ayear

or two solely to those who were prepared to pay the most for the privilege
(Amanat, p. 20) and to

appease the Shi'i clergy with money as well as deferential words (Amanat, p.
101). H&ji Mirza Agési was

Muhammad Shah's Sufi "pir" (teacher), and therefore wielded great influence
over the monarch,

according to Amanat (p. 204, n. 285). The Béb ordered Agési in
"Qayyumu'l-Asma" (Sara 1, fol. 3a;

cited Amanat, p. 204, n. 283) to withdraw his influence from the Shéh, and, in
the same Book (lbid.), he
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The Sh&h made him the gift of a horse and advanced him the cost of the voyage.

Arriving in Shiraz, the royal messenger went to see the Bab several times.
Desiring to study his host

well, Siyyid Y ahya spoke with him, the first two times that he saw him, of
different things. On the

third visit he posed him some difficult questions regarding dogma and ritual.
His questioner

answered them in a satisfactory fashion. He then asked him to write a
commentary upon the 108th

Sdrah of the Qur'an(65) which carries the title of "Kawthar"(66).

warns the Shéh of the idolatrous ideology of his Grand Vizier. Agési was on
very hostile terms with

Manuchihr Khan (Amanat, p. 257), the Governor of Isféhén. Amanat asserts
(p. 258) that Manuchihr

K han wished to remove Agéasi from power, to bring about a face-to face
meeting between the B&b and

Muhammad Shah, to arrange for the Bab's marriage to the Shéh's sister, and
to facilitate the

promulgation of the Babi Causein Persiaand in lands beyond its borders. For
more details, please see

note (79). Amanat reports (p. 261-262; p. 273, n. 118-119 — citing SIPIHR, p.
235) that in late Rajab

1260/August 1844, Mulld Husayn Bushru'i arrived in Tihrén and delivered a
copy of thefirst Stra

(Strat al-Malik) of "Qayyumu'l-Asm&" to Muhammad Shéh and H§ji Mirza



Aqgési. The same source

indicates that Mulld Husayn requested an audience with the monarch in order to
personally deliver the

Béb's message, but that this offer was rebuffed. ZUHUR (p. 163; cited MacEoin,
p. 17, n. 36) reports

that Mulla Shaykh 'Ali Turshizi '‘Azim brought "eighteen copies of
Qayyumu'l-Asma, the Tafsir on the

Hadith al-jariyya, and other sermons and prayers from Shiraz to Tihran in
order to convert

Muhammad Shah and H&ji Mirza Agési, his Prime Minister. Agési, it is

said, gave these works to Mirza

Mahmud Muijtahid, other 'ulamd, and government officials." It was Agési

who postponed and

ultimately blocked any meeting between the Bab and Muhammad Shéh; who
persuaded the Shah to

order the B&b's confinement to Mah-K U, and his transfer to Chihrig; and who
engineering the trial of

the Béb in Tabriz, which resulted in his execution on the charge of heresy
(Amanat, pp. 387-391).

According to Shoghi Effendi ("God Passes By," p. 37), shortly after the death
of Muhammad Shéh, H§ji

Mirz& Acgési was "stripped of the treasures he had amassed, fell into

disgrace, was expelled from the

capital, and sought refuge in Karbil&" whre he fell "prey to disease, poverty
and gnawing sorrow" (Ibid.,

p. 82). MacEoin (pp. 58, 64, 83, 92, 192) describes a"khutba' and a number of
letters written by the

Béb and addressed to H4ji Mirza Agési, some of which are still extant.

There are many sources which

report the details of Agési's life and influence he wielded upon the Béb

and his followers. Primary

sources include ZARANDI (pp. 120, 121, 204, 226, 231, 244, 254, 259, 280, 301,
323, 525, 531), KAF

(pp. 131-132; cited MacEain, p. 16, n. 29, 32; p. 92, n. 70), JADID (p. 239;
cited MacEoin, p. 16, n. 31),

SAMANDAR (p. 99 — cited MacEain, p. 83, n. 24; pp. 101-102 — cited Amanat,
p. 259, n. 293), and

'ABDU'L-BAHA (pp. 11-12, 14, 15-17); and secondary historical studies,
including the works of Shoghi

Effendi ("God Passes By," pp. 6, 13, 15, 37, 82), Fadil-i-Mazindarani
(ZUHUR, p. 163), Amanat (pp.

20-23, 27, 79, 101, 204, 223, 234, 257-259, 262, 273, 319, 363, 378, 380,
382-383n, 387, 411), Balyuzi

(pp. 11-13, 93, 111-112, 114, 117, 119, 121-123, 128, 131-132, 136-137,
139-140, 147-148, 199), and

MacEoin (pp. 16-17, 58, 64, 82-83, 92, 192).



(65)"Surat al-Kawthar" is the 108th chapter of the Qur'an and is three verses
in length. In the English

trandation by Mohammed Marmaduke Pickthal, it is as follows (* The Meaning
of the Glorious Koran,”
Meridian, 1997, p. 452):

In the Name of All&h, the Beneficent, the Merciful.

Lo! We have given thee Abundance [kawthar]; So pray unto thy Lord, and
sacrifice.

Lo! Itisthy insulter (and not thou) who is without posterity.

(66)The Bab's"Tafsir Surat al-Kawthar," awork of over two hundred pagesin
length, was apparently written

for Siyyid Yahya Dérabi (Vahid) and the perusal of which reportedly

convinced this Siyyid of the truth of

the Bab's claims (ZARANDI, pp. 174-176). MacEoin notes (p. 71, n. 115-116)
that neither KAF nor JADID

refer to this work in connection with Darabi's meetings with the Béb, but

that they do indicate that this work

was composed for him. MacEoin (pp. 71, 201-202) quotes various sources to the
effect that this Book was
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Without objection, without a moment of delay, the Bab, in his presence, took
his pen and, without

any sort of hesitation, wrote a Commentary of such nature that the royal envoy
felt bewilderment

overwhelm him.

Certainly the fact of writing "currente calamo"(67) a new commentary upon a
Slrah, the meaning

of which is so obscure, must have struck Siyyid Y ahya with astonishment; but
what surprised him

as being even more peculiar was to find, in this commentary, the explanation
that he himself had

discovered in his meditations upon these three verses. Thus he met in the
Reformer an

interpretation of which he had believed himself to be the only one to imagine
and which he had

communicated to no one.

This fact troubled him and he retired to hislodgings. He reflected for along
time about what he

had seen and heard, weighed the pros and the cons, and, finding them to be the
same in weight,

the good Persian that he was, he referred the matter to God. He thus decided
that the next day he

would go to the Béb, that he would knock softly at the door. If, out of the



ordinary, it was the Bab

himself who came to open for him, and if, contrary to the usages ruling in
Persia, this one took him

by the hand to invite him to enter and conducted him to the reception room,
then the Bab was

truly the Prophet of God. If things did not pass as he had fixed them in his
imagination, then

Siyyid 'Ali Muhammad was nothing but a charlatan. It was thus for God to
regulate things in such

fashion so as not to leave a person as considerable as Siyyid Yahyain
uncertainty.

Thus, the next day, he went to the home of the apostle, knocked and could not
restrain a shudder

of surprise when, as the door opened, he found himself face to face with the
Béb, who had himself

cometo greet him. This latter one took him by the hand, conducted him to the
room and did not

release him until he had seated himself. Siyyid Y ahya prostrated himself and
recognized the

Prophet, to whom he declared himself the dlave.

His master ordered him to go forth and preach in Bur(jird(68), then at
Tihran(69) and at Y azd(70),
after which he wasto return to Shiraz(71).

widely circulated during the ministry of the Bab, and asserts that at |east
twelve manuscripts of "Tafsir Strat
al-Kawthar" have survived.

(67)The expression "currente calamo” is Italian and translates into English as
"the moving pen”. Itisa

reference to the unchangeable decree of God, as distinct from the impending
decree, called "gjal-i-mu'alaq"

(thisinformation was provided by Dr. Khazeh Fananapazir in an email dated 24
January 2002). The

circumstances of Siyyid Y ahya Darabi's conversion to the Babi Cause are
found described by H§ji Siyyid

Javad-i-Karbil&i in Mirz4 Abu'l-Fadl-i-Gulpaygani's "Kashf al-Ghité

(68)Dr. Khazeh Fananapazir (email 24/1/02) reports that Burujird is a city
located in central Iran, near

Malayer (in the vicinity of Isfahan), a celebrated epicenter of I1thna
‘Ashari Shi'i Isdm. The sojourn of Siyyid
Y ahya Darabi in Burgjird is described in note (57).

(69)Tihran isthe capita city of Persia, the residence of the Shéah and of
his court. It was a so the principal



residence of Bahau'llah at thistime. The sojourn of Dé&rébi in Tihranis
described in note (57).

(70)Yazd is acity located amost in the center of Persia, from all four
directions. The sojourn of Dardbi in

Y azd is described in note (57).

(7D This return to Shiréz is not reported in ZARANDI, 'ABDU'L-BAHA or in any
of the other sources

studied.
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He obeyed and went to Burujird where he informed his father Siyyid Jafar of
what had happened.

He wrote a description of his conversion to Muhammad Shah to whom he
communicated his

letter through the intermediation of Mirza Luft 'Ali (72), a gentleman of

the chamber of His

Majesty. From then on, free of all official attachment, he fulfilled the
program which had been

assigned to him [by the Bab] and began his preaching. Some 'ulama considered
him mad, others

thought that he had been bewitched. We will see later that he paid for his
conversion with his

life(73).

Meanwhile the troubles, the passionate discussions, the scandal continued in
Shiraz, so much that,

bothered by all this uproar, and anxious about the effects it might have,

H&ji Mirza Agasi gave an

order to Husayn Khan Nizam al-Dawlih to finish with this Reformer, to have
him secretly killed.

Nizadm al-Dawlih ordered the Chief of police to come and talk with him. They
were in agreement

that one could not dream of effecting a public act of violence, which would be,
first of al,

disobedient to the orders from Tihran and which would thereafter precipitate
great dangers, in

view of this trouble-maker's rank of Siyyid(74). The Prefect of police proposed
then to address

himself to the thieves and assassins with whom his profession brought him daily
into contact, and

to propose to them this murder with assurance of financial reward(75). This
project was agreed to

(72)Mirza Luft 'Ali Pishkidmat Salmasi (Amanat, p. 456) also called Mirza
Luft 'Ali Salmasi (Amanat, p.
367), was a steward in the court of Muhammad Shah and a convert to the Babi



Cause from the province

of Adhirbayjan (Ibid.). ZUHUR (p. 66; cited Amanat, p. 367, n. 195) states
that following his conversion

through the influence of Vahid, he was instructed to deliver the Béb's

letters to Muhammad Shéh and

H4ji Mirza Agasi, and that as aresult of his attempt to do so, he was
dismissed from service and

removed to Salmas, where he hosted the Bab in 1266/1850. Salmas, near
Chihrig, was the location of

his estate, and he hosted the Bab twice, when the Bab was en route to Tabriz
(Amanat, p. 384). MU'IN

(pp. 175, 223; cited Amanat, p. 384, n. 47) confirmsthat Mirza Luft 'Ali

was dismissed because of his

propagation of the Bébi Cause, and states that this occurred in early 1847,
while the Bab was residing

just outside of Tihran. Amanat (p. 367) indicates that prior to his conversion
to the Babi Cause, Mirza

Luft 'Ali Salmasi may have been an adherent of the Ahl-i-Hagq community, which
was powerfully

represented in his home province of Adhirbayjan. This Bébi seemsto be
distinct from Luft 'Ali Mirza

Shirézi, whom MacEoin (p. 162, n. 35) identifies as a Sufi descended from
the Afsharid family, citing

KHUSRAVI (vol. I1, pp. 89-94) as his source. KHUSRAVI (vol. I, pp. 273-275;
cited MacEoin, p.

162, n. 36) also asserts that Luft 'Ali Mirza Shirazi wrote a chronicle

of the Shaykh Tabarsi debacle, in

which he was both a participant and a survivor. MacEoin (p. 162, 215-216) lists
five manuscripts of this

chronicle. Balyuzi (pp. 239-240) likewise reports the existence of a history of
the debacle at Shaykh

Tabarsi, which he identifies as having been written by Mirza Luft 'Ali or

Luft 'Ali Mirza of Shiraz, a

descendant of the Afsharid monarchs; he calls him one of the survivors of the
Shaykh Tabarsi conflict,

indicates that he escaped in the company of Mugaddas K hurasani, but was
martyred in August 1852.

While the two Babis have similar names, one is from Salmas in Adhirbayjan
and possibly from the Ahl-i-

Hagg community there, while the other is from Shiréz in Fars and alegedly a
Sufi.

(73)Nicolas notes that thistook place during the clash in the city of Nayriz.

(74)A "Siyyid" as a descendant of the holy family of Muhammad was greatly
respected and indeed revered by

all Ithna'Ashari Shi'i Muslims. It was practically unthinkable that a



"Siyyid" should be accused, let aone
executed for heresy.

(75)While the circumstances are entirely different, one isinvariably reminded
of the sale of Joseph to the

Ishmaelites which was effected by his brother Judah (Y ehudah), as noted in the
Book of Genesis (37:26-28);
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and it was decided to gather together a certain number of these people who
would precipitate
themselves together, at night, upon the house of the Bab to kill him.

"In this eventuality,” said the Governor, "we will deplore the accident for
which we will not
seem to be responsible in any way."

The Chief of police gathered without difficulty the brigands necessary for the
operation and after

thoroughly explaining what he expected from them and the measures of prudence
that the

situation required, he left them free to take the necessary dispositions. These
ones deferred the date

of the assassination for eight days so as to find a favorable moment.

In the meantime, cholera had broken out in the town and it quickly made a
progress so terrible

that al the inhabitants fled and dispersed. The Governor and the Chief of
police had been among

the first to take cover from the scourge by abandoning those whom they
administered.

Siyyid 'Ali Muhammad(76) also left the town, accompanied by his secretary
Siyyid Kézim

Zanjani(77), and took the road for I1sfahan, in March 1846(78). Having
arrived at the last station

before this town, he had the wisdom to write to its Governor, the Georgian,
Manuchihr Khan

and the monetary transaction which effected the betrayal of Jesus to the
authorities, carried out by Judas

(Y ehudah), which is described in the Gospels of Matthew (26:14-16), of Mark
(14:10-11), and Luke (22:3-6).

(76)Nicolas affirms: "All the Muslim authors are in agreement that it was
Manuchihr Khan, the Governor of

Isfahan whom he [the Bab] sought [in Isfahan].”

(77)Siyyid Kézim Zanjani is noted here as the secretary of the Bab. ZARANDI
(p. 195) reported that Siyyid



Kazim-i-Zanjéni was together with the Bab and His uncle in the home of

H&i Mirza Siyyid 'Ali in Shiraz

when the chief constable of that city, named 'Abdu’l-Hamid Khan broke into
the house and arrested all of

its occupants with the exception of its owner. Balyuzi (p. 104) repeats
ZARANDI's report without

attribution. ZARANDI (pp. 197-198) attested that the Bab having been
transferred to the home of "Abdu'l-

Hamid Khan, sent Siyyid Kézim to his uncle's home to request that the latter
visit him. Thisis not reported

by Balyuzi. ZARANDI (p. 199) and 'ABDU'L-BAHA (p. 9) stated that Siyyid
Kazim-i-Zanjani

accompanied the Béb as he departed Shiréz for Isfahan; ZARANDI (p. 199)
also reported that the Bab

wrote aletter to Manuchihr Khan, the Mu'tamidu'd-Dawlih when he and his
companion had arrived

outside of Isfahén, and that Siyyid Kazim delivered that letter to the
Governor. Balyuzi (p. 106, 109) repeats

these details, but without attribution. Finally, Balyuzi (p. 185) affirms that
Siyyid Kazim-i-Zanjani died a

martyr in the battle of Shaykh Tabarsi. MacEoin (p. 126) notes that the "most
interesting and important

anti-Babi polemicsin manuscript are several works written by H§ji Mirza
AbU'l-Qasim ibn Aga Siyyid

Kazim Zanjani (1224-92/1809-75)." Isit possible that this was the son of
Siyyid Kézim Zanjani, the Babi

who was with the B&b in Shiréz upon his return from pilgrimage, and who was
martyred at Shaykh

Tabarsi? Stranger things have happened.

(78)The date of the Bab's departure for Isfahan from Shiraz is cited by
ZARANDI (p. 199) as the summer of

1262/1846; by Balyuzi as autumn of 1846 (p. 106), probably shortly after 22
September 1846 (p. 104n);

JADID (p. 204, cited "The Dawn-breakers,” p. 195, n. 1; MacEoin, p. 49)
indicates that this voyage took

place shortly after 23 September 1845. It seems likely that JADID isayear
removed from the true date, that

the Bab must have | eft shortly after the onset of cholera, and probably then
by 30 September 1846. There

are more details regarding the circumstances of the departure of the Bab from
Shiréz, to befound in

ZARANDI, FAIZI and Amanat.

A Prophet in Modern Times 104

Mu'tamidu'd-Dawlih(79), informing him in advance of his arrival and asking him
to fix his place of



residence.

(79)Manuchihr Khan, the Mu'tamid al-Dawlih, Governor of Isféhan, Luristan
and Khuzistan (Amanat, p.

336) was a Georgian eunuch of Christian background (Amanat, p. 257; Balyuzi, p.
108). Amanat (p. 257, n.

290) recommends a number of sources for Manuchihr Khan's life — court
chroniclesincluding HIDAYAT

(volume X), SIPIHR (volumes |, I11), Ahmad Mirza'Azud a-Dawla's
"Tarikh-i-'Azudi" (Tirhan:1949), and

Rida Quli Mirz4s"Safar Namih" (Tihran:1967, pp. 9-170); European
accountsincluding Sir A. Henry

Layard, "Early Adventuresin Persia, Susiana, and Babylonia' (London: 1887, pp.
114-117), H.A. Stern's

"Dawning of Light in the East" (London: 1854, pp. 149-161); and Babi
chroniclesincluding KAF (p. 116),

MU'IN (pp. 102-107), JADID (pp. 208-216), and ZUHUR (pp. 90-94). For aMuslim
account which

indicates ManUchihr Khén's general interest in religious debates, see AHMAD
(p. 455). Shoghi Effendi

("The Dawn-breakers,” p. 199, n. 2) cites Clements R. Markham's"A General
Sketch of the History of

Persia’ (London:1874, p. 487). According to the Bab's "Khutba al-Jidda" (cited
MacEoin, p. 48), heand his

associates left Shirdz on 26 Shalban 1260/10 September 1844 for "Hijaz "

(that is, Mecca and Medina).

ZARANDI (p. 96) indicates that Mulld Husayn Bushrd'i was sent, and it can be
implied from the text that

this occurred shortly before his own departure or at the same time, on a
journey which was to pass through

Isféhan, Késhan, Tihran and Khurésan, and terminate in 'irag, where

the Béb intended to reunite with his

first disciple. Amanat (p. 260) dates Mulla Husayn's departure to late Juméda
al-Thani 1260/July 1844.

AHMAD (pp. 499-500) indicated that Mulld Husayn had been proclaiming the
appearance of the Imam

Mahdi in Shiréz prior to his departure on this journey, but without

indicating the person in whom this

appearance was manifest, i.e., without naming the Bab. According to the words
of the Béb cited by

ZARANDI (p. 96), Mulla Husayn was, "by the aid of God" to "remove the veils
from the eyes of the

wayward and to cleanse the minds of the malevolent” and not, at this point, to
proclaim openly the identity

of the Promised One. ZARANDI (pp. 97-98) indicates that Mulla Husayn
proclaimed the Bébi Causein

Isfahan, and that he was opposed by the students of the recently deceased



muijtahid, H§i Siyyid

Muhammad-Bégir, and that they sought the support of their late master's son,
H&ji Siyyid Asadu'llah, and,

failing this, the approval of another eminent divine, H§ji
Muhammad-Ibrahim-i-Kalbasi, who also refused

to censure Mulla Husayn. They then appealed to Mantchihr Khén, and he
refused to interfere in these

matters and "warned them to abstain from mischief and to cease disturbing the
peace and tranquillity of the

messenger” (Ibid., p. 98). This seems to have been Manuchihr Khan's first
contact with a Babi and the

claims of the B&b; however, we cannot know whether Manutchihr Khan and Mulla
Husayn ever met, or the

extent to which Mantchihr Khén was informed regarding the claims of the Bab
at thistime. Balyuzi (p. 50)

makes passing reference to this incident, and Amanat (pp. 266-268) writes about
itin more detail. SIPIHR

(volumellll, p. 234; cited and translated Amanat, p. 268, n. 76) reported that

in responding to the complaint

of the theological students, Manuchihr Khan "acknowledged that the Béb isa
pious man and maintained

that it could be that he is the deputy of the Hidden Imam." Ahmad Sohrab, in
"al-Risdlaal-Tis 'Ashriyya, fi

Tarikh Hadrat al-A'ld" (Cairo:1919, p. 26; cited Amanat, p. 97, n. 128)

reports that Mantchihr Khan

employed an astrologer, by the name of Mirza Aga Munajjim Isf&hani, who
predicted that incredible events

would take place during the year 1260 A.H.; this prediction may have had some
bearing on Mantchihr

Khén's response to the theological students. Accounts of Manuchihr Khan's
contact with the Bab himself

arefound in ZARANDI (pp. 199-200, 202-214), and ‘ABDU'L-BAHA (pp. 9-11), and
are discussed in

Balyuzi (pp. 109-116), MacEoin (pp. 76-81), Abu'l-Qasim Afnan (pp. 301-303),
and Amanat (pp. 254-258).

To Mantchihr Khén, the Bab wrote aletter (ZARANDI, p. 199; Balyuzi, p. 109;
MacEoin, p. 193) and an

extended work, entitled "Risdla fi'l-nubuwwa al-khassa', on the specific
mission of the Prophet Muhammad

— please see note (83). In his Tablet addressed to Muhammad Shéh from
Mah-KU (cited by Abu'l-Qasim

Afnan, p. 299), dated circa 1264 (by Armin Eschraghi on 24/1/02), the B&b
"speaks about Manuchihr

Khéan favorably and says [that] he realized...the truth of the Cause — "bar
hagigat-i-amr muttali' shudih"

— and served the friends of God well: "anchih |&zimih-yi 'ubidiyyat wa

Khul Us bi-nisbat-i-awliya alléh bud



bi-jdmi award..." (Ibid.). In this same Tablet, the Béb also indicates that
Manuchihr Khan was severely

criticised because of his Bébi leanings by the ignorant ("juhhd").
Eschraghi (I1bid.) cited his source for this

Tablet as INBA 64 (p. 115 for this passage; the whole Tablet occupies pp.
103-126). Abu'l-Qasim Afnan

(pp. 301, 303) stated that one night Manuchihr Khan visited the Bab in
private and asked the Béb to accept

all of his possessions after his passing, including hisrings. The Béb
referred to this and indicated that he
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This Governor was an intelligent and liberal man; perhaps he was also curious

to see one about

whom all of Persia spoke. He replied to the Béb by acknowledging receipt of

his letter and in

recommending that he go to the house of Mir Siyyid Muhammad(80). At the same
time he directed

this latter one in advance to welcome the guest whom he had bestowed upon him.

The Prophet(81) obeyed and went directly to the house that was assigned to him.

One day, upon the request of his host, he wrote a Commentary(82) — in the
same manner as that

written in the presence of Siyyid Yahya— on the Sarah al-'Asr, the 103rd
of the Qur'an(83).

refused to accept ManUchihr Khan's possessions at that time and had no desire
for them at any time.

Eschraghi (op.cit.) recommended biographical sources for Manuchihr Khan in
Bamdéad's "Rijal-i-iran"

(volume 1V, pp. 159-163); Fadil-i-Mé&zindarani, ZUHUR (volume 11, pp.
90-94); and Abbas Amanat,

"Resurrection and Renewal" (passim.).

(80)Mir Siyyid Muhammad was the name of the Imam-Jum'ih of Isfahan, who was
also entitled " Sultanu'l-

‘'ulamd (King of the 'ulamd), according to Nicolas, and to FADL (p. 66;

cited "The Dawn-breakers," p. 199,

n. 3). Neither ZARANDI nor 'ABDU'L-BAHA name the Imam-Jum'ih. Balyuzi (p. 109)
refersto Siyyid

Muhammad as the Imam-Jum'ih of Isféhén, while MacEoin (p. 76, n. 1) gives

his name as Mir Siyyid

Muhammad (and cites Hamid Algar's "Religion and State in irén, 1785-1906,"
Berkeley, 1969, pp. 167,

180), and Amanat gives his name and title as Siyyid Muhammad Imam Jum'ih
Khatunabédi (p. 257), as

Mir Muhammad Khatunabédi (p. 265) and Muhammad Husayn Imam-Jum'’ih (p. 341).
None of these



historians explain the titles given to the Imam-Jum'ih, such as "Mir,"
"Sulténu'l-'ulam@" and

"Khatunabédi." Dr. JR.I. Cole (email 25/1/02) wrote: "Mir actually means
Sayyid, being a contraction of

Amir, both indicating descent from the Prophet [Muhammad]...He or hisfamily
were from Khatunabéd.

A name based on such place-name affiliation is called a nisbah. And, in
premodern times, one often had a

title, whether a court title (Sayf al-Dawlah) or, among the clergy, areligious
one. Sultadn al-'Ulama means

'‘Emperor of the Clergy," and indicates that he was very well respected. Siyyid
Muhammad Nasirabadi in

Lucknow, his contemporary, was also called Sultdn a-'Ulama." Dr. Khazeh
Fananapazir (email 24/1/02)

wrote regarding this name: "Khatunabadi is the family name of all of that
particular Mulla clan in Isfahan.

They achieved standing from the Safavi period...Sultan a-'Ulaméd was an
honorific title in that family from

the Safavids onwards... The Khatunabédis were related to Mglisi
ancestrally." Dr. Fananapazir also

pointed out that Bahau'llah referred to arelative of Mir Siyyid Muhammad,
who, at alater date, was

appointed the Imam-Jum'ih of Isfdhan, and whom he called the " She Serpent”
in the "Epistle to the Son of

the Wolf" (p. 100): "O My Supreme Pen! Call Thou to remembrance the She Serpent
(Imém-Jum'’ih of

Isfahan) whose cruelty hath caused all created things to groan, and the limbs
of the holy ones to quake.”

The sojourn of the Bab in the home of the Imam-Jum'ih of Isfahan is
described in some detail by

ZARANDI (pp. 199-208). That sojourn lasted for forty days (ZARANDI, p. 208),
and during that time the

Béb wrote his"Tafsir Srat al-'Asr" — please see note (82) — and his
"Risalafi'l-Nubuwwa al-Khassa' —

please see note (83). Mir Siyyid Muhammad seems to have been a tolerant and
sympathetic personality, and

the Bab apparently transferred his residence to the palace of the Governor at
Manuchihr Khan's request,

after the Imém-Jum’ih and other members of the 'ulama’ of 1sféhén had
received |etters from the Grand

Vizier, in which he expressed his profound disapproval of the Bab and of any
kindness and sympathy which

had been shown him (ZARANDI, pp. 204-205). During this epoch, the
"Imam-Jum’ih" was the principal

Muslim cleric in each Persian city or province. As reported by Clements R.
Markham ("A Genera Sketch



of the History of Persia," London:1974, p. 465; cited "The Dawn-breakers," p.
199, n. 3), the office of

Sadru's-Sudur, the chief priest of the Safavid dynasty, was abolished by Nadir
Shéh and replaced by the

office of Imadm-Jum’ih. The same source identified the Imam-Jum'’ih of
|sféhan as the "principal

ecclesiastical dignity of Persia’ (1bid.).

(81)"The Prophet" here refers to the Bab.
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Mu'tamidu'd-Dawlih was informed and he himself went to see the Bab, with whom
he spoke on

diverse points of religion and especially on the Nubuwwat-i-K hassih(84). The
Governor of Isfahan

(82)The Bab's "Tafsir Sirat al-'Asr" was written after dinner one night at
the residence of the Imam-

Jum'ih, in the presence of Mir Siyyid Muhammad and his companions, including
Mulla Muhammad-

Taqgiy-i-Harati, and it was apparently equal in length to one third of the
Qur'an (ZARANDI, pp. 201-

202), which is comprised of 6246 verses (MacEoin, p. 15, n. 28). According to
KAF (p. 116), aclock was

set to time the speed of the Bab's writing, and on this basis it was estimated
that he had written 1000

verses every 6 hours. Inasmuch asthe Béb is alleged by ZARANDI to have
written the whole

commentary, which, according to his calculation, numbered some 2000 verses
altogether, in the course

of one evening, according to this account the B&b actually wrote down these
verses at double (or perhaps

even triple) the miracul ous speed reported by KAF. It should be noted that the
Béb claimed in the

"Bayan-i-farsi" (vahid I1: bab 1) that he had revealed 2000 versesin 5

hours (Nicolas tranglation, tome,

p. 43). It seemsllikely that it was at this tempo that he wrote "Tafsir Surat
al-'As" — if it wasindeed

completed in the course of that night. MacEoin (p. 202) lists ten manuscripts
of thiswork, including one

in the hand of the Baha'i scribe Zayn al-Mugarrabin.

(83)"Surat al-'Asr" (Chapter of the Declining Day) isthe 103rd Chapter of the
Qur'an and is composed of

three verses:

"In the Name of God, the Compassionate, the Merciful!
"By the declining day,



"Perdition shall be the lot of man,
"Save those who have faith and do good works, and exhort one another to
steadfastness.”

(84)"Risalafi'l-Nubuwwa al-Khassa' was written at the request of Mantchihr
Khan according to

ZARANDI, p. 202-204; 'ABDU'L-BAHA, p. 10); Balyuzi, p. 111; Amanat, p. 257;
MacEoin, pp. 76-77,

196). It pertains to the specific mission of Muhammad, including his station as
"khataman-nabiyyina"' (Sea

of the Prophets), referred to in " Surat al-ahzab" (Qur'an XX XI111:40). This
treatise was fifty pagesin length

and written in less than two hours (ZARANDI, p. 202), and a manuscript copy in
the Ragi' styleisfifty-one

pages in length (Abu'l-Qasim Afnan, p. 448). Armin Eschraghi (email dated
24/1/02) wrote that

manuscripts of thiswork vary considerably in length, with part of the

surviving draft in the Bab's "revelation

writing" comprising 13-14 pages, and copies ranging from 30 to 80 pages long.
Thiswork is here described

by ZARANDI (pp. 202-203):

"The originality of His dissertation, the vigour and vividness of its style,

the accuracy of its minutest

details, invested His treatment of that noble theme with an excellence which no
one among those

who were present on that occasion could have failed to perceive.”

While Mantchihr Khéan was already a Muslim, having been converted from
Christianity as a child

according to some reports (Sir A. Henry Layard, "Early Adventuresin Persia,

etc." (London:1887, val. I, pp.

311-312 — cited Balyuzi, p. 108; Amanat, p. 257), nevertheless, his

acceptance of 1sldam does not seem to

have been altogether wholehearted (Armin Eschraghi in email 24/1/02). ZARANDI
(p. 204) states that

Manuchihr Khan spoke these words after reading "Risala fi'l-Nubuwwa
al-Khassa'":

"'Hear me!' he exclaimed. ‘Members of this revered assembly, | take you as my
witnesses. Never

until thisday have | in my heart been firmly convinced of the truth of I1slam.

| can henceforth,

thanks to this exposition penned by this Y outh, declare myself afirm believer

in the Faith

proclaimed by the Apostle of God [Muhammad]. | solemnly testify to my belief in
the redlity of the

superhuman power with which this Y outh is endowed, a power which no amount of
learning can



ever impart.' With these words he brought the meeting to an end.”
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was very surprised at the superiority of hisinterlocutor and ordered the
convening of acouncil of

‘'ulama’ who would be charged with examining the Reformer; he wanted the
transcript of this

meeting to be written down so that this could be sent to His Majesty. But the
‘'ulam@ declined this

invitation, remarking that a discussion upon such a matter was contrary to
religion.

"In effect,” they said, "if we could imagine for an instant that Siyyid 'Ali
Muhammad could

possibly beright in his affirmations, we would call forth a council to examine
any doubtful

particular; but, as all the evidence indicates that the pretensions of our
adversary arein

flagrant contradiction to the Qur'an and the laws of God, we do not have any
reason to

gather in order to render justice to an impostor who merits death alone.”

They insisted upon this point and declared to the Governor that the B&b was
impious, and that he
must either banish him from the town or have him executed.

Mu'tamidu'd-Dawlih remarked that this was areligious affair that was not
within his competence.

"Y ou must discourse with him yourselves: if heis an impostor, proveit; if on
the contrary
what he saysistrue, believein him." But the clergy refused again.

The Muslim historians claim that at this point the theologian 'Ali Muhammad
Mahdi(85), the

philosopher Mirza Muhammad Hasan Nuri(86), and Mirza Siyyid Muhammad(87)
consented to try

this adventure. A meeting was fixed at night in the presence of
Mu'tamidu'd-Dawlih.

Thistwin declaration on his part — to the truth of Muhammad 's prophetic
station and mission and to the

divine gifts which were manifested in the Bab — was subsequently to mature
into a wholehearted embrace

of the Babi Cause (ZARANDI, pp. 212-214).

(85)'Ali Muhammad Mahdi is called Muhammad Mihdi by ZARANDI (p. 207), and
Aga Muhammad-

Mihdi by 'ABDU'L-BAHA (p. 10) and Balyuzi (p. 111); the son of H§i Muhammad
Kalbasi by Nicolas



(here, in afootnote), the son of H§i Muhammad-1brahim-i-Kabéasi and

known as " Safihu'l-'ulamd”

(Foolish One of the Learned) according to Balyuzi (p. 111, 113). He was
apparently one of the most

vociferous opponents of the Bab in Isfdhan, who insulted and criticized the
Béb from his pulpit. That his

father, also known as Muhammad |bréhim Karbasi [Kalbasi] (Amanat, pp.
267-268) would have refused to

condone such behavior has already been indicated, in note (79). However, his
illustrious father passed away

on 8 Jamadi al-Ula 1261/15 May 1845 (Aga Buzurg Muhammad Muhsin Tihrani,
"Tabagat A'lam al-

Shi'a," Tihrén:1966, volume lI: part |, p. 14; cited Amanat, p. 267, n. 60),

over four months prior to the

Bab's arrival in Isféhan, and hence he was unable to influence his son's
actions. Muhammad-Mahdi took

part in the examination of the Bab at the home of the Imam-Jum'ih (ZARANDI,
p. 207; 'ABDU'L-BAHA,

p. 10; Balyuzi, p. 113), and presumably also in the subsequent issue of a death
sentence upon the Bab on the

charge of heresy. The Imam-Jum'’ih did not believe that this charge was
warranted, and he felt himself

constrained to overturn the death sentence by a declaring that the Bab was
insane (ZARANDI, p. 209;

ZUHUR, p. 95; Balyuzi, p. 113; Amanat, pp. 258-259, n. 292). However, thiswas
not a matter decided in

Isfahan alone. H&ji Mirza Agasi was contacted by the 'ulamé of

Isfahan with regard to the claims of the

Béb and their sentence of heresy, and the Grand Vizier wrote to them, assuring
his support, and requesting

that the Governor send the Bab to Tihran. The text of thisletter, dated
Muharram 1263/January 1847, is

reproduced in I'TIDAD (pp. 121-122; cited Amanat, pp. 258-259, n. 292), and
paraphrased in

SAMANDAR (pp. 101-102; cited Amanat, p. 259, n. 293).

(86)Mirza Muhammad Hasan NUri was, according to Nicolas's footnote here,
the "son of Mull&'Ali Nari."

ZARANDI (p. 207) cals him Mirza Hasan-i-Nari, and identifieshim as a
noted [Neo-]Platonist
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philosopher, who asked the Béab to elucidate the meaning of certain passagesin
"Hikmat al-'Arshiyya" of

Sadru'd-Din Muhammad Shirazi (d. 1050/1640), generally known as Mulla
Sadra. Thiswork has been

tranglated into English by JW. Morris and published as " The Wisdom of the



Throne" (Princeton:1981).

Shaykh Ahmad Ahs&i wrote a commentary on thiswork of Mulla Sadra, and on
another of hisworks

entitled "Mashair" (Balyuzi, p. 236). The commentary by Shaykh Ahmad is
entitled " Sharh al-'Arshiyya’

and there is arecently published edition available (Tihran: 1982, pp. 79ff)
although no English tranglation as

yet (MacEoin, p. 78, n. 8). According to ZARANDI (p. 207), the Bab replied to
each of the questions posed

him by this philosopher, and he informs his readers that Mirza Hasan-i-Nari
was unable to understand the

meaning of the answers that he received. Balyuzi (pp. 112-113) relates the same
story as ZARANDI, while

Amanat (p. 257) does not give a detailed account of this meeting. However,
Amanat (p. 258, n. 291) does

give other sources for the religious debates in which the B&b participated in
Isfédhén, including KAF (pp.

116-118), SIPIHR (volume l11, pp. 44-47), AVARIH (pp. 73-105), ZUHUR (pp.
93-94) and the "Khatirat"

(Memoirs) of Aga Siyyid 'Abd al-Rahim Isfahani (cited Amanat, p. 258,

427). Mirza Muhammad Hasan

Nri isto be distinguished from Shaykh Muhammad-Hasan, described as "one of
the most celebrated

ecclesiastics of Shi'ih 1édm” (ZARANDI, p. 90), who pronounced Mulla
'Aliy-i-Bastami a heretic after

hearing him proclaim the mission of the B&b in the city of Najaf (1bid.)
Bahau'llah refersto Shaykh

Muhammad-Hasan in "Kitab-i-Aqdas’ (#166), calling him "among the most |earned
divines of his day"

and recalls the spiritual blindness of most of the Muslim clergy at the
appearance of the Bab:

"When the True One was made manifest, this shaykh, along with others of his

calling, rejected

Him, while a sifter of wheat and barley accepted Him and turned unto the Lord.
Though he

was occupied both night and day in setting down what he conceived to be the

laws and ordinances

of God, yet when he Who is the Unconstrained appeared, not one letter thereof

availed him, or he

would not have turned away from a Countenance that hath illumined the faces of

the well-favoured

of theLord."

The "sifter of wheat and barley” to whom Bahdu'llah referred, is mentioned
in the Béb's "Bayan-i-farsi"

(vahid VI1II: bab 14), and his conversion is described in ZARANDI (p. 99),
MU'IN (p. 98) and AVARIH



(volumel, p. 71), as cited in Amanat (p. 357, n. 143-147). Amanat (p. 357)
trangdlates the passage in "Bayan-
i-férsi" asfollows:

"Look at the Land of S&d [Isfahan] which in appearance is the greatest of

lands where in each

corner of its schools numerous students are found under the name of knowledge
and itjihad, yet, at

the time of refining Gandum Pakkun will put on the garb of primacy. Thisisthe
secret of the word

of the People of the House [the twelve Imams] regarding the time of the
Manifestation when they

say: 'The lowest of the people shall become the most exalted and the most
exalted shall become the

lowest.™

Nicolas tranglates this passage in "Le Beyan Persan” (tome 1V:1914, p. 113),
and ZARANDI (p. 99) givesa

paraphrase of this passage from "Bayan-i-farsi". The name of this Babi is

noted by Amanat (pp. 356-357) as

Jafar Gandum Pakkun (Jafar the sifter of wheat). He died a martyr to the

Babi Cause in Shaykh Tabarsi

according to ZARANDI (p. 99) and KAF (p. 202, cited Amanat, p. 357, n. 146).

(87)Mirza Siyyid Muhammad, referred to here seems to be the Imam-Jum'ih,
whom Nicolas earlier — please

see note (80) — named Mir Siyyid Muhammad. This we know because present at
this gathering were a

number of the 'ulama of Isféhan, and, according to ZARANDI (pp. 207-208),
subsequent to the departure

of Muhammad Mihdi, Manuchihr Khan spoke with the Iméam-Jum'ih, and arranged
the transfer of the Bab

to the Governor's residence in order to assure his safety. After this

conversation, ZARANDI (p. 208) reports

that the Imam-Jum'ih, Mir Siyyid Muhammad, "returned alone to his house."
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A transcript, or at least a description of this meeting was preserved for usin
the "Nasikh
al-Tawarikh"(88) and Mr. Browne has included it in one of hisworks(89).

I will remark that Babi tradition absolutely denies the authenticity of this
meeting; it affirms that

the clergy persisted in refusing any official interview with the B&b. On the
other hand, the

guestions(90) which were posed to the Reformer verge upon absurdity. It is
strange that, face to face

with aman who claims himself to be, they say, the Imam al-Zamén, a
theologian like Muhammad



Mahdi thinks of asking him:

"The men who are ornamented with Faith in Muhammad are encompassed in the two
following ways: either they derive their conviction from the very hadith to

which they

conform their acts, and those are mujtahidin(91); or they follow the precepts

of areligious

leader, and those are the mugallidin(92). Among which must one count you?"

And the Bab allegedly replied: "I do not have any need of the opinions of
anyone in order

to regulate my actions, but | regard it as wicked for aman to act in any way
except through

reliance upon his own reasonings."

(88)According to Nicolas, "Néasikh al-Tawarikh" — which sourceis
identified throughout this history by its

author's name, SIPIHR — reproduces a transcript of thisinformal tribunal
convened at the home of

Manuchihr Khan. Amanat (p. 258, n. 291) notes the location of this alleged
transcript in SIPIHR (volume

11, pp. 44-47).

(89)Here and in an earlier location — Chapter Two, note (41) — Nicolas
refersto E.G. Browne's

publication of the transcript made of this meeting. It is evident however from
an examination of the

transcript published by Browne, in "Materials for the Study of the Babi
Religion” (pp. 255-258), that it

pertains to atribunal convened in Tabriz, and not to this gathering in

Isféhan. Shoghi Effendi (The

Dawn-breakers,” p. 207, n. 1) points the reader who would wish for more
information regarding this

later examination to Note M appended to Browne's trandlation of "A Traveller's
Narrative" (volume ll,

pp. 277-290), and to GOBINEAU (pp. 65-73). Both sources provide translations of
SIPIHR, and

Browne also trandlates JADID, QISAS and RAWDAT. In Browne's "Materials for the
Study of the Babi

Religion" (pp. 248-260) we find other documents related to the Tabriz trial,
including an account by

Amir Aslén, the maternal uncle of Nasiru'd-Din Mirz4, the Crown Prince

(pp. 248-256); a purported

recantation of the Béb at that trial (pp. 256-258); and the alleged verdict

(fatwad) of the 'ulamd (pp. 258-

260).

(90)1t isinteresting to note Nicolas' insistence that Babi tradition, in his
experience, denied the very existence



of this meeting. Not only did ZARANDI report this meeting, but, ascited in
note (85), KAF, AVARIH,

ZUHUR and Aga'Abd a-Rahim Isfahéni also gave Bébi accounts of this
event.

(91)Please see note (2) in Chapter One.

(92)"mugallidin” isthe plural form of "mugallid" which Wehr/Cowan (p. 920)
defines as "blind follower;

believer in authority; adherent of taglid." "Taglid" is defined (Ibid.) as
"imitation; copying; blind,

unquestioning adoption (of concepts or ideas); uncritical faith (e.g., ina
source's authoritativeness)." The

nature of the Bab's response to this query is such asto identify him as
disapproving of the "mugallidin” and

of "taglid" and approving of the spirit of "ijtihad" although not necessarily
of the specific methods and

standards of the Shi'i mujtahidan. Throughout the writings of Bahdu'llah
and 'Abdu'l-Baha are found

copious references to this theme, and "taglid" and the "muqallid” are
consistently censured as representing

the darkness of superstition and the blindness of imitation which prevent
individuals from discovering the

truth for themselves. Please see note (2) in Chapter Two for definitions of
"ijtihad" and "mujtahid.”
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"Bethat asit may," Muhammad Mahdi allegedly replied, "but you know that the
door of

divine knowledge is closed(93) and that the proof of God is hidden(94).
Therefore, without

having seen the Imam Mahdi, without having heard his explanations, how can
you act

with certitude? Tell me, what is the source of that certitude?'

Surely a bizarre question and which well merits the disdainful reply of the

Bab: "You are

but a child whose knowledge is borrowed from others. How can you interrogate me
and

discuss with me things about which you are ignorant(95)?"

It isthus that, Muhammad having fallen silent, Mirza Muhammad Hasan, who
followed the

philosophical doctrine of Mulld Sadré(96), questioned the B&b in order to

incite him to explain

three Miracles(97), which explanation would be sufficient to convince him, the
guestioner.

(93)Nicolas notes. "Muhammad Mahdi does not seem to doubt for an instant that
his respondent claimsto be



precisely this"Bab" (Gate).”

(94)The proof of God, "Hujjatu'lldh,” is one of the names of the Imam Mahdi.
Please see note (44) in Chapter

Two.

(95)Nicolas writes: "Whatever may be the case, the response of the Bab is well
within the range of his

doctrine. In effect, the door of divine knowledge was closed after the
disappearance of the twelfth Iméam;

since then certain portions of the Book of God have remained obscure and
certain matters have not been

foreseen by the Apostle [Muhammad] or his twelve Imams. One then must seek, be
it the explanation of

these obscure passages, or be it the rule of conduct which must be followed in
the case of matters which

were not foreseen. Men, deprived from that time of the divine lights, have not
been able up to now to find a

solution except through reasoning. This reasoning is based upon their complete
knowledge of the hadith

[traditions associated with the Prophet Muhammad and the twelve Imams], upon
their exact interpretation,

and upon the analogy which one can find between a particular new matter and a
particular word of the

Prophet or of the Imams. The solution — necessarily uncertain — hereby
arrived at assumes the force of

law; that is the doctrine of the "mujtahidan,” that isto say, the officia

doctrine of Persia. The Bab rises up

against this pretension: First, because he who follows this course may do so
without knowing all the hadith;

Secondly, because he may be mistaken regarding their interpretation; Thirdly,
he may find a theol ogical

position therein no trace of which isto be found in actuality; Fourthly, he

may accept as authentic a hadith,

the authenticity of which is questionable or illusory. Finally, in these

matters the reasoning of man is nothing

other than human reasoning, that isto say, it is defective." Hence, while the
Béb approves of the spirit of

"ijtihad", of independent enquiry, he does not approve of the methods adopted
by the "mujtahidun” in

order to arrive at the truth. They are human methods, and they are liable to
human error. Bahau'lléh refers

to this theme in many of his Tablets, including "Kitab-i-igan" (pp. 3-4,
255-256) and "Kitab-i-Aqdas’ (#99).

'‘Abdu'l-Baha speaks on the criteria and standards of investigating divine

reality in anumber of histalks, as

recorded in "Some Answered Questions’ (Chapter LXXXIII: pp. 341-343) in "The



Promul gation of

Universal Peace" (pp. 20-22, 253-257, 355-361), and in his Tablet of the
Innermost Heart ("Min Makatib-i-

"Abdu'l-Bahd," 83-86).

(96)Mulla Sadréd, whose full name was Sadru'd-Din Muhammad Shirazi (d.
1050/1640), was the founder of

the Isfahani school of spiritual philosophy or theosophy, known as "hikmat
ilahi" and derived principally

from the interpretations of Pythagoras and Plato (as well as various Persian
theosophists) by Shihdb a-Din

Y ahya Suhrawardi, known as Shaykh Ishraq (d. 1191). Most scholars agree that
Mulla Sadrd's line of

theosophical thought was continued, with important innovations, by Shaykh Ahmad
Ahsai and Siyyid

Kazim Rashti. MacEoin (p. 78) notes that the Béb, in aletter to Mirza
Said Ardistani or Mirza

Muhammad Sa'id Zavéra'i, contradicts the I shragi monist conception of
reality, called "basit al-hagiga' —

which was formulated by Mulla Sadrain his"Hikmat al-'Arshiyya’" cited
earlier. There are six manuscripts

of thisletter of the Bab extant (MacEoin, p. 193). The Béb also refuted this
doctrine in aletter that MacEoin

has named "Risdlayi dhahabiyyall" (pp. 80-81). In this latter letter, and
in"Sahifayi 'adliyya' (MacEoin,

p. 69), the B&b also refutes the monist doctrine of "wahdat al-wujud"
(unicity of being), which is closely
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Thefirst [Miracle] isthe"Tayu'l-Arz," or, if one prefers, the immediate
transportation of any

person from one place in the world to another place very far away — the

Shi'i are convinced that

the third Imam, Iméam Jawad(98), adopted this easy and economica mode of
travel; that, for

example, he transported himself in the blink of an eye from Medinain Arabia,
to Tasin

Khurésan(99).

The second Miracle is the multiple and simultaneous presence of the same person
in many

different places. 'Ali, among others, was at the same minute seen by sixty
different persons.

Finally, the third is a problem of cosmography which | will submit to our
astronomers who will

certainly appreciate its flavor. It is said in a hadith(100), that during the
reign of atyrant the sky



turnsrapidly, while during that of an Imam it turns slowly. First, how can

the sky have two

movements? And then, what was it doing during the reign of the Umayyads(101)
and of the

Abbasids(102)?

associated with the famous Sufi author 1bn al-'Arabi , and his "Fusis
al-hikam" (MacEoin, p. 81).

Bah4u'llédh wrote "Lawh-i-basit al-hagigd' (found in Ishrég-Khavari,
"Mdida-yi Asmani," volume VII, pp.

140-147; cited MacEain, p. 78, n. 8) to explain such metaphysical matters.

(97)Nicolas discussion of the three Miraclesis probably based on SIPIHR (pp.
44-47, volume I11, published

in Tihran, 1344 A.H.), according to Armin Eschraghi (email 24/1/02). Dr.
Khazeh Fananapazir (email

24/1/02) reported that the subject of teleportation, the first Miracle cited,

was current amongst both Shi'i

and Sunni Muslims. This Miracle is based on a verse from the Qur'an (27:40),
and many traditions of the

Prophet Muhammad and the twelve Imams, as was confirmed in both the learned
understanding and

popular imagination by the accounts of eminent Sufis and other mystically
inclined Muslims. For further

study he recommended home.attgi.net/~nungan/Sufism/27warp.htm.

(98)According to astandard list of the twelve Imams found in E.G. Browne ("A
Traveler's Narrative," note

Husayn ibn 'Ali, and none of
the twelve Imams was named Jawad. Hence, it is not known to whom Nicolas was
referring in this citation.

(99)From the city of Medinain the Hijaz (the Western coast of Arabia) to the
city of Tasin Khurésan

represents ajourney of well over one thousand miles.

(100)The hadith referred to has not been identified as yet: "that during the
reign of atyrant, the sky turns

rapidly, while during that of an Imém it turns slowly."

(101) The Umayyad dynasty ruled from 661 to 750 A.D. They were the descendants
of Abu Sufyan, aleader

of the Quraysh who was forced into becoming a Muslim. His descendants are
generally regarded as half-

hearted if not altogether disbelieving adherents of Islam, and as tyrannical
rulers. In 656 A.D., 'Ali ibn Abi



Tdlib, the son-in-law of the Prophet Muhammad, and his chosen successor (and
first Imédm) according to

the Ithna'Ashari Shi'is, was elected the fourth "khalifa' (Wehr/Cowan, p.

298: "deputy; successor") by the

Muslim elders. Mu'awiya, the son of Abu Sufyan of the clan of Abi Shams —
the bitterest enemies of Ildm

and of the family of Muhammad — then Governor of Syria, refused to recognize
'Ali asthe leader of the

community of Muslims. In 661 A.D., 'Ali was assassinated, apparently at the
instigation of Mu'awiya, and

this latter one usurped the position of "khalifa' — which was assumed by
himself and his descendants,

known to history as the Umayyads, for the following 89 years. The Umayyads were
also responsible for the

assassination of the Imam Hasan, eldest son of the Imam 'Ali, in 670 A.D.;

and the Imém Husayn, second

son of the Imam 'Ali, in 680 A.D. (see "The Dawn-breakers," p. liii). Dr.

Khazeh Fananapazir (24/1/02)

reported that "the Umayyads ruled for precisely 1000 lunar months (and this was
prophesied in the Qur'an:

"laylatu'l-gadr kharun min afa shahrin™). All the Shi'i commentaries point

out [that] "laylatu’l-gadr” is

symbolically the chaste Fatimih [daughter of the Prophet Muhammad, wife of the
Imam 'Ali, and mother of
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It was allegedly the solution of these inanities that was proposed to the Bab.

| will not delay on this

subject any longer, but I must make aremark here about the mentality of the
Muslim learned of

Persia. If one wishesto reflect that for about a thousand years, the science

of irén consists only of

such nonsense, that men exhaust themselves upon continuous research into such
matters, one will

easily understand the emptiness and arrogance of all of these brains.

Whatever may be the case(103), the gathering was interrupted by the
announcement of dinner, and
each one participated, returning homewards thereafter.

Then Mu'tamidu'd-Dawlih believed that he must announce to his guests that from
thenceforth he

was not at all convinced of the imposture of the Reformer, and that

furthermore, in order to

silence all arguments and for his soul to be at peace, he intended to send him
immediately and

under escort to Tihran.

Tradition reports that when he had been relieved of his guests,



Mu'tamidu'd-Dawlih

approached the Bab and said to him, "I believe in you because you are the
truth; what |

did, | was obliged to do in order to extract you from the talons of the
‘'ulama’. Dispose of

me as you desire. | am rich and powerful, | have a considerable number of
clients: if you

wish, | will arm my people and will kill all those who oppose you(104)."

The Bab declined his offer and replied that his work must be accomplished by
the force of
persuasion and not by that of arms.

The next day, that isto say forty days after the arrival of the B&b in the

house of the Imam Jum'ih,

Mir Siyyid Muhammad, Mu'tamidu'd-Dawlih summoned some cavaliers, gave a mount
to the

Prophet and ordered this company to leave the town, passing through the most

popul ated roads

and the most frequented bazaars, and then to take the road to Tihrén.

The crowd would then see the procession, follow it through the streets to the
gate which opens

onto the road towards the Capital, and accompany him with their blessings or
their maledictions.

The 'ulamd were informed of what was happening, and, in their triumph, they
heaped up praises

upon the Governor, who had finally rid them of a sacra-religious and dangerous
guest.

the second and third Iméms, Hasan and Husayn] and the Immaculate Iméams and
the thousand months
[are] the thousand months of Umayyad rule.”

(102)The 'Abbasid dynasty ruled from 750 to 1258 A.D. This dynasty claimed
connection with the family of

the Prophet Muhammad, but not through the Imam 'Ali and his descendants, the
other eleven Imams.

Nicolas states the Ithn4'Ashari Shi'i view of the Umayyad and 'Abbasid

caliphs. "These were usurpers who

ruled only in appearance, while in reality sovereignty belonged to the Imams
who lived during that era."

(103)Nicolas indicates that this examination of the claims of the Bab was
interrupted by dinner, followed

by the dispersal of the clerical participants. ZARANDI (p. 207) states that it

was cut short by Manuchihr

Khan when Muhammad Mahdi became abusive of the Bab, and was immediately
escorted from the



Governor's residence and to his home.

(104)Nicolas notes: "This conversion of Mu'tamidu'd-Dawlih is affirmed by the
author of "M utanabbi'in"

(I'TIDAD), and by the Bab himself." He does not indicate precisely where
I'TIDAD or the Béb refer to this

conversion. Please see notes (79) and (83) this Chapter for more details
related to Manuchihr Khan,

Mu'tamidu'd-Dawlih.
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But Mu'tamidu'd-Dawlih secretly sent one of his confidants to the head of the
group of cavaliers

[accompanying the Bab] instructing him to join the voyagers. He gave him a
letter for the leader

of the escort, in which he told him that he must give over the prisoner into
the hands of the new

envoy. This one must take possession of the person of the Bab, and bring him
back, in the greatest

secrecy, to Isféhén, where he would arrive by night.

The confidant left, rejoined the Bab at Murchih-Khér(105), gave the letter of
which he was the

carrier to the leader of the escort, and, taking the Bab, conducted him by out
of the way pathsto

the town he had just left. He awaited nightfall in order to enter the town and,
through the deserted

streets, he conducted him to one of the palaces which belonged to the
Government.

The secret was well-guarded and nobody suspected the ruse. The Bab lived thus
alittle more than

four months in the most complete tranquility, frequently receiving visits from
the Governor, whom

he instructed in the new religion.

(2105)Murchih-Khar iscited in'"ABDU'L-BAHA (p. 11) as the location where the
Béb's escort received the

message which induced them to return the Bab to Isfahan. Shoghi Effendi
("The Dawn-breakers," p.

211, n. 1) indicates that Murchih-Khér is located about 35 miles from
|sfahan, the second stage from

that city on the north road towards Tihran. ZARANDI (p. 211) relates that
according to Manuchihr

Khén'sinstructions, the Bab should arrive at | sfahan before dawn. These
instructions were carried out, the

Bab was escorted to the private residence of Manuchihr Khan, called
"Imérat-i-Khurshid, and therein the



Governor waited in person on the Béb, until the Governor passed away (ZARANDI,
pp. 211, 213-214).

'ABDU'L-BAHA (p. 11) indicates that the Bab spent four months in the private
residence of the Governor

without disturbance. ZARANDI (pp. 211-214) describes some of the events that
transpired during that

period.
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Chapter Four

Death of Manuchihr Khan — Exiled from Isféhéan — Tabriz — The Prison
of
Mah-Ku

Unfortunately, Mu'tamidu'd Dawlih died.1 Mirza Gurgin Khén his nephew and
hisonly heir,2

came to Isfahan to collect hisinheritance. He learned with surprise about

the guest his uncle

had hidden in one of his residences, and, much embarrassed, not knowing what to
do, he

referred this matter to H&i Mirza Agasi.

INicolas reports: "On 4 March 1847, Monsieur de Bonniere wrote the Ministry of
Foreign Affairs of

France: "Mu'tamidu'd-Dawlih, the Governor of Isfahan, hasjust died, leaving
afortune which is valued

at 40,000,000 francs." Thisreport iscited in "The Dawn-breakers' (p. 212, n.
1) and in Balyuzi (p.

115n). E.G. Browne stated ("A Traveller's Narrative,” Note L, p. 277; cited in
"The Dawn-breakers," p.

214, n. 2) that Mantchihr Khéan died in the month of Rabi al-Awal 1263,
corresponding to February-

March 1847. Balyuzi (p. 116) and MacEoin (p. 82) confirm the Islamic (Hijra
calendar) month of the

Governor's death. ZARANDI (p. 213) indicates that the Bab predicted the
Mu'tamidu'd-Dawlih's death

three months and nine days prior to its occurrence B and hence shortly after He
took up His secret

residence in the Governor's private residence. Asthe life of Mantchihr Khan
was approaching its end,

the Bab acquainted two of his companions, Siyyid Husayn-i-Y azdi and Mulla
'‘Abdu'l-Karim, with his

prediction of the Governor's imminent death, and told them to share this news
with the Bébisin Isfahan,

and to advise that they scatter throughout Kashan, Qum and Tihran and await
the will of God

(ZARANDI, p. 214). Balyuzi (p. 116) states that in his Tablet to Muhammad



Shah, the Bab indicates

that, in aletter addressed to two divinesin Y azd, he foretold the passing of
Manuchihr Khan eighty-

seven days before it occurred. Given the exactitude of these statements, it is
curious that the precise date

of Manuchihr Khan's death has not been preserved in Babi sources. ZARANDI
(p. 215), ‘ABDU’L-

BAHA (p. 11) and Balyuzi (p. 116; p. 236 citing ‘ABDU’L-BAHA) indicate that
this death occurred four

months after the B&b was publicly escorted out of Isféhén only to be

secreted back into the city under

the cover of night, probably a day after his departure.

2Nicolas notes: "We will see by aletter which the Bab wrote from Méh-Ku to
His Majesty [Muhammad

Shah], that he holds himself to be the inheritor of these goods." According to
ZARANDI (pp. 212-213),

Manuchihr Khan declared hisintent to dedicate his efforts and his vast

fortune to the Cause of the Bab.

On the very same day, the Bab informed the Governor that his earthly days were
limited to three

months and nine days. The Bab accepted this bequeathal of the Governor's
property, which was noted

in Mantchihr Khan's will and testament (ZARANDI, p. 213). Balyuzi (p. 116)
echoes thisreport. In his

Tablet to Muhammad Shéh, the Bab acknowledges that Manuchihr Khan offered
him all of his

property, and states that he accepted this act of renunciation but returned the
Governor's property to

him for the duration of hislife (Balyuzi, p. 116; Amanat, pp. 381-382, n. 37).
Amanat (p. 382, n. 37)

reports that in this Tablet the Bab did not claim the property of Mantchihr

Khén for himself, writing:

"Now | do not desire to have atrifle of that. All hiswealth belongsto the
Proof. Whatever that
Holiness would see fit, he would ordain.”

While the Béb often refers to himself as"Hujjat" (the Proof), in this case he
seemsto be referring to

"Him Whom God shall make manifest,” the prophetic figure whose appearance he
anticipated following

his own manifestation. Dr. Fananapazir pointed out (email 18/1/02) that in

véhid Il: bdb 1 and véhid

I11: béb 1 of "Bayan-i-farsi”, the Bab indicates that all things are the

property of "Him Whom God shall

make manifest" when He appears. ZARANDI (p. 213; cited by Balyuzi, p. 116)
indicates that following



the death of Manuchihr Khan, his nephew and successor, Gurgin Khan destroyed
hiswill, seized his

property and ignored the wishes of hisuncle. ‘ABDU’L-BAHA (p. 11; cited by
"The Dawn-breakers," p.

214, n. 3; repeated by Balyuzi, p. 116) also indicates that Gurgin Khan was
Manuchihr Khan's nephew.
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This one, changeable and capricious, having forgotten that he had, only a

little earlier, decreed

the death of the Reformer, felt in himself the birth of adesire finally to see

the man who had

inspired so many to talk of him. He ordered Gurgin Khan to send him [the Bab]
to Tihran.3

He obeyed and sent the B&b on his way under escort, without even leaving him
timeto say

goodbye to hiswife,4 before setting out on the road to Tihran. When they
arrived at the last

3ZARANDI (pp. 214-215) reports that, a few days after the death of Manuchihr
Khén, Gurgin Khéan

was informed of the residence of the B&b in 'Imarat-i-Khurshid, and that

Gurgin Khan sent a message

to Muhammad Shéh informing His Mgjesty of this situation, and awaiting his
decree. ‘ABDU’L-BAHA

(p. 11) states that Gurgin Khan informed H&ji Mirza Agasi of the same.
ZARANDI (p. 215) states that

the Shéh issued an imperial mandate summoning the Bab to Tihran, commanding
Gurgin Khan to

send him secretly and in disguise and in the company of a mounted escort led by
Muhammad Big-i-

Chépérchi, of the 'Aliyu'llahi sect. ‘ABDU’L-BAHA (p. 11) indicated

that it was H&ji Mirza Agési who

issued this command, and that he instructed that the Bab be sent secretly and

in disguise and escorted by

Nusayri horsemen. Balyuzi (p. 117) favors ZARANDI, and Amanat and MacEoin are
silent on this

matter. Balyuzi (p. 236) indicates that the 'Aliyu'llahi sect were a party

of Shi'i Muslims founded by

'‘Abdu'llah 1bn-Saba, a Jewish convert to 1ldm, who was put to death by the
Imam 'Ali, apparently

because he identified 'Ali with God Himself. If Manuchihr Khan died on 4
March 1847, and Gurgin

Khan did not discover the presence of the Bab in his custody until afew days
after that death; and

allowing time for Gurgin Khan's message to be carried to Tihran and for H§ji
Mirza Agasi's reply to



travel to Isfahéan, we may assume that the Bab did not leave | sfahan until
mid-March 1847.

4Nicolas refers here to the second wife of the Bab, a marriage contracted
while hewasin Isféahan. There

is no mention of the Bab's second wife in "The Dawn-breakers," or by Balyuzi,
Amanat or MacEain.

Dr. Khazeh Fananapazir indicates (18/1/02) that her name was Fatimih Khanum,
and was the sister of

Mulla Rgjab 'Ali Qahir. Abu'l-Qasim Afnan (p. 218) indicates that Fatimih
was the daughter of Mulla

Hasan, Ruzi Khén, an Isféhani Babi, and the sister of Mull&'Ali

Muhammad (ibid. p. 220). He also

indicates (ibid. p. 218) that Mantchihr Khén wished the B&b to take a
house-servant while hewasin

concealment in Amarat Sadr, the Governor's residence in Isfahan, and that
since lIdam requires a

woman to be related to the ones she serves, a"sighih" was contracted between
her and the B&b. While

most "sighih" are temporary, this marriage apparently was never terminated.
Sepehr Manuchehri (email

21/1/02) indicates that Féatimih, the "mut'dh" of the Bab in Isfahan, was

"the sister of Mulla Ragjab 'Ali

Isfahani (Qahir). Mulld Rajab-'Ali became one of the early believersin

Isféhan during the Béb's stay at

the residence of Manuchihr Khan. There are many Tabletsissued by the Bab in
later years, in which he

showers praise on Qahir and consoles Fatimih. After the martyrdom of the Bab,
both became devoted

Azalis. Fatimih was a confident and charismatic lady and used her charmsin
maintaining a nucleus of

Azali followersin and around Isféhén."

In"God Passes By" (p. 125), Shoghi Effendi refersto "an act so odious that
Bah&u'lléh characterized it

as 'amost grievous betrayal,' inflicting dishonor upon the Bab, and which
‘'overwhelmed all lands with

sorrow™ which was carried out by MirzaY ahya and repeated by Siyyid Muhammad
Isféhani, while

Bahdu'lldh was residing in Kurdistan (1854-1856). Shoghi Effendi is
referring to the marriage of

Fatimih, the second wife of the B&b, first with Mirza'Y ahya and then
shortly thereafter with Siyyid

Muhammad. Anthony Lee (email 18/1/02) indicated that the Béb "left
instructions on how she should

be cared for by the believers, and had specifically commanded that no one
should marry her after he



did." He goes on to affirm that "Mirza 'Y ahyaignored the Bab's instructions
and married her anyway

while he was living in Baghdéd. But, only for afew days. After that, he
passed her on to one of his

followers. And after that, she was passed around a bit more. Bahdu'lldh
laments all this grossness at

length in the Epistle to the Son of the Wolf." He continues: "Apparently, she
was quite aferocious

woman and was able to hold her own through all of this 'dishonor'. She was able
to intimidate the B&bi

men, probably because of her direct connection to the Bab's charisma, and get
them to do what she
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wanted." Abu'l-Qasim Afnan (p. 220) reports that it was while Bahdu'lléh was
in Sulaymaniyyih, in

1272-1274 A .H. (1856-1858 A.D.) that Fatimih and her brother Mulla'Ali
Muhammad journeyed to

Baghdad from Isfahan, and that was trapped by Mirza Y ahyainto atemporary
marriage, lasting a

month, but as his other wives insulted and offended her, he then terminated
this marriage and gave her

to Siyyid Muhammad 'Ali Isféhani.

Adib Taherzadeh reports this undignified treatment of the Bab's second wife,
in "The Revelation of

Bahdu'lldh" (volumell, p. 262) and in "The Child of the Covenant" (p. 110).
Taherzadeh points out

that Bahdu'llah referred to thisin "Epistle to the Son of the Wolf" (1891):

"Reflect awhile upon the dishonour inflicted upon the Primal Point. Consider
what hath

happened. When this Wronged One, after aretirement of two years during which
He wandered

through the deserts and mountains, returned to Baghdad, as aresult of the
intervention of afew,

who for along time had sought Him in the wilderness, a certain Mirza
Muhammad 'Ali of

Rasht came to see Him, and related, before alarge gathering of people, that
which had been

done, affecting the honour of the Bab, which hath truly overwhelmed al lands
with sorrow.

Great God! How could they have countenanced this most grievous betrayal ?
Briefly, We

beseech God to aid the perpetrator of this deed to repent, and return unto Him.
He, verily, is

the Helper, the All-Wise." (pp. 176-177)

The Bab's second wife was a temporary wife, and temporary marriages of



convenience, caled "mut'éh”

in Arabic and "sighih™ in Persian, were permitted by Shi'i law. Dr.
Fananapazir (18/1/02)

recommended the following websites for information on "mut'ah":

http://www.al-islam.org/al-serat/muta
http://www.mutah.i12.com/2BeWithDaT ruthful .html
http://www.islam.org.au/articlesy 12/ TMPMRIG.HTM
http://www.aol40.com/muta_yes.htm
http://www.al-islam.org/organizations/dil p/
http://www.aliasoft.com/islamboard/messages/509.html
http://www.alhuda.or.id/temporary_marriage.htm
http://www.shia-nj.org/_disc1/00000042.htm
http://www.islam.org.au/articles/index.htm
http://www.isis.aust.com/domviol ence/di scussion/messages/ 74.html
http://www.isis.aust.com/domviol ence/di scussion/messages/96.html
http://mwww.amazon.com/exec/obidos/A SIN/3879972303/avsearch-bkasin-20
http://www.amazon.com/exec/obidos/A SIN/0815624832/inktomi-bkasin-20
http://www.kuwait.net/~akar/html/shiah/fags/mutah.html
http://patriot.net/~crouch/quotes.html
http://www.al-shia.com/html/eng/books/temperory-of-marrige/index.htm
http://www.nytimes.com/2000/10/04/world/04lRAN.html
http://netiran.com/Frame-Html/Cli ppings/books-index.html
http://www.answering-christianity.com/muta.htm

http://www.ansar.org/

http://www.naree.com/L aw/muta.htm
http://www.ummah.com/nida/articles12/TMPMRIG.HTM
http://muslimmarriagenetwork.com/

http://www.mal divesculture.com/maldives_divorce.html

Dr. Fananapazir also cited a Ph.D. dissertation on the subject, by Dr. Paulal.
Nielson (University of
Utah, 1995), which can be found at www.iiu.edu.my/rescentre/dip/hist.html

In"Bayan-i-farsi" (vahid VIII: béb 15), the Bab describes only one kind
of marriage, indicating that it is

to be monogamous, that one is permitted to remarry if one's partner is
incapable of procreation, and
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station before this town, that isto say Kinar-Gird,5 the versatile mood of

H&ji Mirza Agasi

changed once again. He sent a cavalier to inform the Bab that he was to await
new orders at

Kulayn,6 avillage situated a little off the highway. It was there for the

first time7 that the

that oneis only permitted to marry afellow Babi or one who becomes a Babi
after marriage. Bahdu'llah



substantially confirms these laws of marriage in "Kitéb-i-Aqdas’, indicating
that it isto be monogamous

(K63, n89), permitting remarriage (K67, K68, Q4, Q27, Q31), but also alowing
marriage between

believers and unbelievers (K139, Q84). Neither the Bab nor Bahdu'llah have
indicated that temporary

marriage is an option for their followers.

ZARANDI (pp. 190-191) states that upon his return from pilgrimage, the B&b
bequeathed to his

mother, Fatimih Baygum, and wife, Khadijih Khanum, all of his possessions
and transferred title to all

of his property. Shortly before his departure from Shiréaz, the Bab divulged

his future sufferings and the

significance of his mission to his wife and entrusted her with a special prayer
(ZARANDI, pp. 191-192).

Then he transferred his residence to his uncle's house (ZARANDI, p. 192), from
there he was taken to

the home of 'Abdu’l-Hamid Khan (ZARANDI, p. 196), and it was from this
location that he effected his

departure (ZARANDI, pp. 197-198). Hence, it was sometime in the summer of
1262/1846 that the Bab

saw his mother and wife for the last time. Hiswife did not follow him to
Isféhan, but was left in the care

of the loyal H§ji Mirza Siyyid 'Ali (Khd-i-A'zam) according to ZARANDI

(p. 198).

5ZARANDI (pp. 217-222) reports that the Bab proceeded from Isfahan to
Kashan, arriving there on the

eve before the third Naw-RUz after the declaration of his mission, on 2 Rabi
al-Thani 1263, and that he

remained there for three nights as the guest of Hgji Mirza Jani

Kashani. Balyuzi (pp. 118-119) reports

the same events found in ZARANDI, as does Amanat (p. 271) with some additional
sources. It is during

this visit that Muhammad Big, the captain of the Bab's escort, seems to have

met Haji Mirza Jani for the

first time, asimplied by Balyuzi (p. 126). The Bab then continued on his

journey towards Qum, staying

for anight in the village of Qumrid (ZARANDI, pp. 223-225; Balyuzi, p. 119).
After thisthe party

journeyed for two days, arriving at the fortress of Kinar-Gird on the

afternoon of the eighth day after

Naw-RuUz (ZARANDI, p. 225; Balyuzi, p. 119), which Balyuzi (p. 119) calculated
as 28 March 1847. If

thisis accurate then Naw-RuUz fell on 20 March in the year 1847, and the Béb
arrived in Kashan on the



eve of that Naw-RUz and hence on 19 March. Inasmuch as Kashan is around 100
miles north of

Isfédhén, it islikely that the Bab departed Isfahan around the middle of

March in order to arrive on the

19th of the month. According to ZARANDI (p. 225), Kinar-Gird is located six
farsangs (each "farsang”

or "farsakh" being equivalent to three or four miles according to "The
Dawn-breakers,” p. 674) to the

south of Tihran, while E.G. Browne calculated this distance as approximately

28 miles ("A Traveller's

Narrative," volumell, p. 14, n. 2; cited in "The Dawn-breakers," p. 225, n. 1,
cited in Balyuzi, p. 119).

Then, according to ZARANDI (pp. 226-227) and ‘ABDU’L-BAHA (p. 11), an order
was received from

H&ji Mirza Adgasi, requiring that the Bab proceed immediately to the

village of Kulayn (also cited in

Balyuzi, p. 119).

6The Bab arrived in Kulayn on the ninth day after Naw-RUz, the eleventh day
of Rabi al-Thani 1263

(ZARANDI, p. 227). This village was owned by H&ji Mirza Agési, aswas
the tent in which the Bab was

accommodated during his sojourn (ZARANDI, p. 227; Balyuzi, p. 119).
‘ABUD’L-BAHA (p. 11)

indicated that the Bab remained in Kulayn for twenty days (cited in MacEoin,
p. 82), after which he

wrote a letter to Muhammad Shéh requesting an audience with His Majesty.
ZARANDI (pp. 229-230)

reported that the Bab remained in Kulayn for afortnight, after which he
received aletter from

Muhammad Shah, in reply to his request for a private audience with His
Majesty. ‘ABDU’L-BAHA (pp.

11-12) aso referred to this letter. Balyuzi indicated that the Bab's letter

was written nearly three weeks

after hisarrival in Kulayn (p. 121), and that Muhammad Shéh sent hisreply in
April 1847 (p. 122). For

more information about Muhammad Shah's letter to the Bab in Kulayn, please
see Note (14). According

to ZARANDI (p. 227; and Balyuzi, p. 120, citing ZARANDI), two days after his
arrival in Kulayn, the

Béb was joined by four of his adherents, Siyyid Husayn-i-Y azdi, his brother
Siyyid Hasan-i-Y azdi,

Mulla'Abdu’l-Karim and Shaykh Hasan-i-Zunizi. On 14 Rabi al-Thani 1263,
corresponding to 1 April

1847 ("The Dawn-breakers," p. 227, n. 3), and the twelfth day after Naw-RUz,
Mulla Mihdiy-i-Khu'i
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Prophet saw Mirza Husayn 'Ali NUri,8 who would succeed him some years
afterwards under the
name of "Bah&".9

and Mull& Muhammad-Mihdiy-i-Kandi arrived from Tihrén, the |atter
delivering to the B&b a sedled

letter together with certain gifts from Bahdu'lldh, which inspired the Béb
with evident and unusual

delight (ZARANDI, p. 227; cited in Balyuzi, p. 120).

In a Tablet addressed to Muhammad Shéh from Mah-K U (translated in
" Selections from the Writings of
the Bab," p. 14), the Béb writes:

"Following his [Manuchihr Khan's] ascension to the eternal Kingdom, the
vicious Gurgin,

resorting to all manner of treachery, false oaths and coercion, sent Me away
from Isféhéan with

an escort of five guards on ajourney which lasted seven days, without
providing the barest

necessities for My travel (Alas! Alas! for the things which have touched Me!),
until eventually

Y our Mgjesty's order came, instructing Me to proceed to Maku..."

Selections of this Tablet are translated by Nicolas — please see further
along in this Chapter for the

French, and note (62) for two English renderings of the text, one from the
French by the present

trandator and another by Habib Taherzadeh in " Selections from the Writings of
the Bab" (pp. 11-17)

from the Persian text (published in "Muntakhabat-i-ayat az
ahér-i-Hadrat-i-Nugta-yi Ul4," Tihrén: 134

B.E., pp. 13-18). The Persian original of this Tablet isfound in the
International Bahdi Archivesin

Haifa, Isradl (listed as "L etter to Muhammad Shah 111" in MacEoin, p. 193;
also cited in MacEoain, p.

58, n. 63; p. 97, n. 93).

7Nicolas alleges that the Bab was visited in Kulayn by Bahdu'llah. ZARANDI
(pp. 228-229) reports

Mulla'Abdu’l-Karim's story of a peculiar incident which has been understood

to suggest a secret

meeting between the Bab and Bah&u'llah. According to his account, the Bab
disappeared one night

from histent in Kulayn, and when Muhammad Big, Mulla'Abdu’l-Karim and his
companions set out to

find him, they discovered him at the first flush of dawn, some distance from

the village and coming from

the direction of Tihran, remarkably changed in his speech and demeanour.



Balyuzi (pp. 120-121) cites

this account without comment. Other sources appear to be silent on this matter.
ZARANDI (pp. 459-

462) reports his own meeting with Bahdu'lldh on 7 Rabi a-Thani 1306/11
December 1888

(ZARANDI, p. 459, n. 1), and reproduces "the gist of his words to me on that
memorable occasion”

(Ibid.), in which Bahdu'lléh states, speaking of an event which occurred

after the conference of Badasht

(summer 1263/1848) and hence subseguent to the Bab's sojourn in Kulayn
(ZARANDI, p. 461):

"The leading Mull& of the town denounced us bitterly...He questioned Us
regarding the Mission

of the Bab. We informed him that, although We had never met Him face to face,
yet We

cherished, none the less, a great affection for Him."

Thusit seems that the Bab did not meet Baha'u'llah during his nocturnal
journey towards Tihran from
Kulayn.

8Mirza Husayn 'Ali Nuri (2 Muharram 1233/12 November 1817-2 Dhi'l-Qadih
1309/29 May 1892),

was a Babi from summer of 1844, and an openly active member of the Tihran
Babi community from

1847 according to ‘ABDU’L-BAHA (first edition, pp. 58-62); Mulla Jafar
Qazvini in MSBR (pp. 3-4);

Shaykh Kazim Samandar, Tarikh-i Samandar (in first published edition);
AVARIH (volumel, pp. 257-

270); KAF (pp. 200, 239-240) — al sources cited in Amanat (p. 362, n. 158).
Under the name

Bah&u'lldh, Mirza Husayn 'Ali NUri was recognized by the vast majority

of hisfellow Bébisas"Him

Whom God shall make manifest" promised by the Béb. References to this Babi
in his relationship with

the B&b and other Babis are found in ZARANDI (pp. XXiii-XXV, XXXV-XXXVii,
xlix, 1, Ixiii, 8-9, 12-13, 31-

33, 40-42, 70-71, 77, 84, 86, 90, 92, 94, 100, 103-104, 106-114, 116-121, 123,
126-128, 137, 155-156,

159, 168, 183, 188, 189,-191, 197, 201, 203, 227-228, 248, 252, 255, 258,
260-261, 269, 278-279, 283-

286, 288-299, 301, 304-305, 311-312, 323-324, 347-349, 352-354, 368-377,
410-411, 414-415, 425-426,
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432-434, 439-441, 444, 459-462, 464-465, 473, 476-477, 490, 505, 519-521, 523,
539, 580-582, 584-



586, 588-595, 597-607, 609-611, 613-619, 630-634, 636-643, 655-666); in Bayuzi
(pp. 9, 27, 48, 55-56,

78, 109, 120, 125, 128, 135, 138, 145, 152, 154, 165, 167-168, 170-171,

173-175, 183, 188-192, 235,

237, 240); in MacEoin (pp. 3, 23-24, 26-27, 40, 84, 88-89, 92-93, 95, 98, 106,

130, 134, 145, 149, 150,

164, 168, 160); and in Amanat (pp. 123n, 272n, 281-282, 312, 324, 327-328, 345,
361-365, 384, 396N,

405). For more sources, please see note (9).

9According to ZARANDI (p. 293), Mirza Husayn 'Ali NUri was known as
Jinab-i-Baha from the time of

the conference of Badasht, during June/July 1848. The first reference to Bah&
as Bahau'lléh has not

been dated as yet, but it is under this latter title that Mirza Husayn 'Ali

NuUri is now generally identified

in historical accounts. The primary source material on the life and work of
Bahau'llah has yet to be

reviewed in asingle reference work, as provided for the Bab by MacEoin. Nor
has the entirety of this

source material been employed with complete fluency as Amanat has demonstrated
in his study of the

Bab. Two book-length biographies of Bahdu'llah have been written by Hasan
M. Balyuzi ("Bahau'llah,”

London: George Ronald, 1963; "Bahdu'lléh, The King of Glory," Oxford: George
Ronald, 1980). A

third volume gives many details related to those who associated with
Bahau'llah isH.M. Balyuzi's

"Eminent Bahdisin the Time of Bahau'lldh" (George Ronald Publisher,
1985). A largely

autobiographical collection of source materials on the life of Bahau'lléh
compiled by Geoffry W. Marks

was published under the title "Call to Remembrance — Connecting the Heart to
Bahdu'llah" by the

Bah& i Publishing Trust (Wilmette, 1992). David S. Ruhe began a
multi-volume biography of

Bahau'llah, of which the first volume, "Robe of Light, The Persian Y ears of
the Supreme Prophet

Bahau'llah 1817-1853" alone was published prior to his demise (Oxford:
George Ronald, 1994). Juan R.

I. Cole's treatment of some aspects of the teachings of Bahau'llah was
published in spring of 1998 by

Columbia University Press as "Modernism and the Millennium". In 2008 two
biographies of Bahau'llah

were published, one by Moojan Momen entitled "Bahdu'llah: A Short Biography"
(Oneworld), and one

by Shahrokh Monjazeb entitled "Bahau'llah" (Furitan Academy Publications).



Many stories about

Bahdu'lléh are also found in 'Ali-Akbar Furdtan's " Stories of

Bahdu'lldh" (Oxford: George Ronald,

1985); H§ji Mirza Haydar-'Ali's " Stories from the Delight of Hearts' (Los
Angeles: Kalimat, 1980);

Ustad Muhammad-'Aliy-i-Salméani's "My Memories of Bahdu'lldh" (Los
Angeles: Kalimat Press, 1982);

and Tarazu'llah Samandari's "Moments with Bahau'llah" (Los Angeles: Kalimat
Press, 1995). Many of

Bahau'llah's writings are discussed in the four volumes of Adib Taherzadeh's
"The Revelation of

Bahau'llah" (Oxford: George Ronald Publisher, vol. 1:1974; val. 11:1977,

vol. 111:1983; vol. 1V:1988).

Some details related to hislife were reported in a Western language for the
first timein Adib

Taherzadeh's "The Covenant of Bahau'llah" (Oxford: George Ronald Publisher,
1992). Other unusual

details are cited in William McElwee Miller's"The Bahdi Faith — its

History and Teachings" (South

Pasadena, 1974). Of hiswritings, approximately 17,000 documents have been
preserved, and those

which have been published in English translations include:
"Kaimét-i-Maknunih" ("Hidden Words," in

Arabic and Persian); "Haft Vadi" ("Seven Valleys," in Persian); "Chahar Vadi"
("Four Valleys, " in

Persian); "Kitéb-i-igan" ("Book of Certitude, in Persian); "Sirat

al-Haykal" ("Chapter of the Temple," in

Arabic); "Sarat al-Muluk™ ("Chapter to the Kings," in Arabic);
"Kitéb-i-Aqdas' ("Most Holy Book," in

Arabic); "Lawh-i-Karmil" ("Tablet of Carmel," in Arabic); "Lawh-i-Aqdas’
("Most Holy Tablet," in

Arabic); "Bishar&t" ("Glad-Tidings," in Arabic); "Tarézat" ("Ornaments,” in
Arabic); "Tgaliya"

("Effulgences,” in Arabic); "Kalimat-i-Firdawsiyyih" ("Words of Paradise,” in
Arabic); "Lawh-i-Duny&"

("Tablet of the World," in Arabic); "Ishragat" ("Splendours,” in Arabic);
"Lawh-i-Hikmat" ("Tablet of

Wisdom," in Arabic); "Adl-i-Kullu'l-Khayr" ("Words of Wisdom," in Arabic);
"Lawh-i-Magsud" ("Tablet

of Magsud," in Arabic); "Sariy-i-Vafa' ("Tablet to Vaf4," in Arabic);
"Lawh-i-Siyyid-i-Mihdiy-i-Dahaji"

("Tablet to Siyyid Dahgji," in Arabic); "Lawh-i-Burhan" ("Tablet of the
Proof," in Arabic); "Kitab-i-

'‘Ahd" ("Book of the Covenant,” in Arabic); "Lawh-i-Ard-i-Ba" ("Tablet of the
Land of B4" in Persian);

"Lawh-i-Shaykh" or "Lawh-i-1bn-i-Dh'ib" ("Tablet of the Shaykh" or "Epistle to
the Son of the Wolf," in



Arabic). Portions of other Tablets have been translated into English, by Shoghi
Effendi, and by a

committee of tranglators appointed by the Universal House of Justice. Also,
provisional translations of

many Tablets have been rendered by individual scholars and are readily
available on various websites.
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H&ji Mirza Agasi was perplexed — he didn't know what he should do.

While he reflected upon

the consequences of the decision he must make, the Bab wrote to Muhammad
Shah, asking

him what had been decided with regards to himself.10 The Shah wished that he
come to

Tihrén, but H&ji Mirza Agési remarked that:11

10MacEoin  (p. 58) thinks it seems likely that the B&b wrote his first

Tablet to HisMajesty in early

summer 1844 and that this Tablet was delivered by Mulla Husayn BushrU'i
along with a copy of

"Qayyumu'l-Asma" (please see Note (6) for the Bab's Tablet which mentions
the delivery of

"Qayyumu'l-Asma"). MacEoin (pp. 58, 192) indicates that manuscripts found in
Iranian National Baha'i

Archives 4011C (pp. 328-336) and 5006C (367-371) appear to be the first Tablets
of the B&b addressed

to Muhammad Shéh and Hgji Mirza Agasi, the Grand Vizier. The Béb then
wrote Tablets to

Muhammad Shah and H&ji Mirza Agési upon his return from pilgrimage,
probably from Bushihr, of

which the manuscript copies ("Letter to H&ji Mirza Agési 11" in MacEoin,

p. 192; "Letter to

Muhammad Shah I1" in MacEoin, p. 193) were published in part in FAY ZI (pp.
148-153; cited in

MacEoin, p. 64, n. 90-92; pp. 192, 193). MacEoin (p. 83) indicates that the
Tablet written by the Bab in

Kulayn is mentioned only by ‘ABDU’L-BAHA (p. 11) and he does not list a
copy of this Tablet among

the extant works of the Bab. ‘ABDU’L-BAHA (p. 12) refersto other Tablets
which the Bab wrote to

Muhammad Shah during this period, and which Muhammad Big delivered to the
court, but which H§i

Mirza Agasi did not deliver to His Majesty. MacEoin (p. 83) has not
discovered the location of any of

these Tablets. Shaykh Kézim Samandar, Tarikh-i Samandar (p. 99; cited in
MacEoin, p. 83, n. 24) reports

that the Bab wrote another Tablet to H&ji Mirza Agési from the village

of Siyah-Dihan, in the



neighborhood of Qazvin, where he paused briefly on his journey to Méh-K 4,
and MacEoin (p. 83) states

that it ishighly unlikely that a copy of this Tablet has survived. Sepehr
Manuchehri states that the Béb

wrote this Tablet from the locality of Siydh-Chaman, without citing a source.
From Méh-K 0 the Béb

wrote at least one Tablet to Muhammad Shéh, which is cited in note (6). Two
other Tablets were

written to Muhammad Shéh from Chihrig, in 1264/1848 (MacEoin, p. 97), and
published in

"Muntakhabat" (pp. 5-8, 9-13), trandated by Habib Taherzadeh in "Selections
from the Writings of the

Bab" (pp. 18-23, 24-28). There are unique manuscripts of these two Tabletsin
the International Baha'i

Archives (MacEoin, pp. 97, 193), and the second of these Tablets from Chihriq
was quoted in ZUHUR

(vol. 111, pp. 82-85; cited in MacEoin, p. 97, n. 94; p. 193).

In the course of his journey from Isf&han to Adhirbéyjan, the Béb "is
reported” by Shaykh Kézim

Samandar, Tarikh-i Samandar [SAMANDAR] (pp. 4-5, ascited in"The
Dawn-breakers," p. 235, n. 2) "to

have revealed severa Tablets addressed to the leading 'ulamés in Qazvin,
among whom were the

following: Hgji Mulla'Abdu’l-Vahhab, H4i Mulla Salih, H§i Mulla
Taqgi, and H§i Siyyid Taqgi. These

Tablets were conveyed to their recipients through Hgji Mulla
Ahmad-i-1bd4."

11'ABDU’'L-BAHA  (pp. 11-12) and ZARANDI (pp. 231-232) give accounts of
H&ji Mirza Agasi's

decisive influence on Muhammad Shéh, and his success in discouraging the
monarch from summoning

the Béb to Tihran, by convincing His Majesty that it was not timely to do so.
FADL (cited in"The

Dawn-breakers," p. 232, n. 1; Balyuzi, pp. 121-122) stated that H§ji Mirza

Aqgési sought to induce

Muhammad Shah to abandon his aim of summoning the Bab to Tihran by
indicating the severe nature

of the rebellion of Muhammad Hasan Khan, the Salar, in Khurasan and the revolt
of AgaHasan-'Ali

Khan-i-lsmalili, the AgaKhén 1, in Kirméan, which were state matters

that must take precedence. H§ji

Muhammad Ibn * Abdu'l-Bagi Mu'in al-Saltana Tabrizi, Tarikh-i Mu'in
al-Satana[MU’IN] (p. 129; cited

in "The Dawn-breakers,” p. 232n) stated that the chief motive which motivated
the Grand Vizier in

urging that Muhammad Shah indefinitely postpone summoning the Bab to Tihran



was his fear that the

Béb might make good on his promise to cure the Shéh of his malady. He was
sure that, should the Bab

succeed in curing the Shah, His Majesty would fall under the influence of the
Bab, and would no longer

confer upon his Grand Vizier all of the blessings of his well-established
position. Please see Note (20)

with regard to the B&b's promise to cure the Shah.
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"His Majesty having to leave the town to effect avoyage, the arrival of Siyyid
‘Ali

Muhammad would not fail to excite the susceptibility of the mullas and the
curiosity —

perhaps favorable — of the general population, which would oblige the clergy
to request

the death of the unfortunate Siyyid. It would be more worthy if His Majesty
wereto give

the necessary orders so that this personage would be sent to Mah-Ka, until

the return of

the Shah, at which time it would be timely to examine the affair and to
consider what

measures should be taken."

Muhammad Shah, convinced by the seeming wisdom of this opinion, replied [to
the Bab] by
his own hand:12

"Astheimperial camp is at the point of setting out, your visit at this moment
could not

have but bad consequences. Go to Mah-KU, rest yourself there for some time. |
have

recommended that you be treated with respect. When | return from my voyage, |
will

call you to my presence."13

12Nicolas writes. "The text of this |etter was communicated to me by the
Bébis." Muhammad Shéh's

letter, apparently written in response to the Bab's request for an audience,

and written in his own hand,

is paraphrased in ZARANDI (pp. 230-231) and in ‘ABDU’L-BAHA (p. 12), and

both of these sources

arecited in Balyuzi (pp. 122-123). A version of thisletter isfound in its

original Persianin SAMANDAR

(pp. 101-102; cited in Amanat, p. 259, n. 293), and parts of thisversion are

trandated in Amanat (pp.

258-259). ZARANDI (p. 231) and SAMANDAR (pp. 101-102; cited in Amanat, p. 259,
n. 293) date this



letter to Rabi al-Thani 1263/April 1847. This letter informed the Bab that
the monarch was not at

liberty to meet with him at this time, and that His Majesty wished him to
proceed to Mé&h-K U to await

Muhammad Shah's pleasure.

13Nicolas notes: "The author of "Mutanabbi'in” [ Ali Quli Mirzal'tidad
al-Saltanih, Kitéb al-

Mutanabbi'in] adds these words:. 'Consequently, the Bab was imprisoned. After
some time, Nasri'd-Din

Mirz4, then Vali-'Ahd [Crown Prince, heir to the throne] was named Governor
of Adhirbayjan.' Hence,

this prince left Tihran to take his government post on 23 January 1848, and,
when hisfather died, on 4

September [1848], he returned [to Tihran] on the 18 [September] of the same
year as Shah. The events

which here follow are thus known to have taken place between two dates at the
extremes [beginning and

ending], 23 February and 4 September 1848." The Bab received Muhammad Shah's
letter, directing

him to set out for Mah-KU, in April 1847 (please see note (14) for details).
Apparently the same letter, or

a subsequent communication, required that the Béb pass through Tabriz on his
way to Mah-Ku

(ZARANDI, p. 235; ‘ABDU’L-BAHA, p. 12); either this, or the only route to
Mah-K U was that which

passed through this city. The journey to Tabriz avoided passing through most
populated places

(ZARANDI, p. 235), no doubt in order to avoid coming into contact with the
enemies and well-wishers

of the Bab. The Bab, his two companions — Siyyid Husayn-i-Y azdi and his
brother Siyyid Hasan-i-

Y azdi (ZARANDI, p. 235) — -and his escort, under the command of Muhammad
Big, stopped en route

to Tabriz in the village of Siyah-Dihan, outside of the city of Qazvin as
reported by ZARANDI (pp.

235-236) and SAMANDAR (pp. 4-5; cited in "The Dawn-breakers," p. 235, n. 2). A
number of the

Bébis of Qazvin met the B&b in thisvillage (ZARANDI, p. 235). Whilein
Siyah-Dihén, theBéb is

reported by SAMANDAR (pp. 4-5; cited in "The Dawn-breakers," p. 235, n. 2) to
have written Tablets

addressed to the leading 'Ulama of Qazvin, including H§i Mulla
‘Abdu’l-Vahhab, H§ji Mulla Salih,

H&ji Mulla Taqi, and Hgji Siyyid Tagi, and delivered by H&ji Mulla
Ahmad-i-Ibdal. MacEoin (p. 83)

gives the name of this messenger as Mulla Ahmad Ibdd Maraghai, a L etter



of the Living, and he cites

SAMANDAR (pp. 97-98) to the effect that Muhammad Taqgi Baraghani (apparently
thisis H§i Mulla

Taqji) tore up the letter sent to him, but that Shaykh Samandar Qazvini, the
author of this account, was

able to copy the Bab's letter addressed to Haji Mulla'Abdu'l-V ahhéb.
MacEoin does not list any of these

letters as being extant. SAMANDAR (p. 99; cited in MacEoin, p. 83, n. 24)
states that the Bab wrote a

Tablet to H&ji Mirza Agési from Siyéh-Dihan, and this seems to be the
epistle mentioned in ‘ABDU' L-

BAHA (p. 12). SAMANDAR (pp. 4-5) stated that the Bab spent one night in
Siyah-Dihén, and thisis
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An anecdote shows what sentiments inspired the Prime Minister when he
determined that the

will of the Shah should take this direction. The Prince Farhad Mirza, 14
still young, was the

student of H&ji Mirza Acgasi. He recounted afterwards: 15

His Majesty had taken the advice of his Prime Minister and had written to the
Béb indicating

that he was to go to Mah-K, we went with Hji Mirza Agasi to spend

some daysin the park

which he himself had planted in Y aft Abad,16 near Tihran. | was very eager to
guestion my

master about the events which had precipitated, but | did not dare to do so
before the assembled

company. One day when | was walking with him in the garden and he showed
himself to bein

good humor, | steeled myself to ask him: 'Hgji, why have you sent the Béb to
Mé&h-Ka? He

replied: 'Y ou are still young and you can not understand certain things, but
know this, that if he

had come to Tihran, we would not be able at this moment, you and |, to walk
about free of all

worries under these fresh shady trees.™

Muhammad Big,17 the courier, took command of the escort which conducted Siyyid
‘Ali
Muhammad to his new residence.

also asserted by Balyuzi (pp. 124-125). One of the Bébis who attained the
presence of the Bab at Siyah-

Dihan was named Mulla I skandar, and the Bab commissioned him to deliver a
message to Sulayman

Khén-i-Afshar, then in Zanjan, was called upon this admirer of Siyyid Kézim
to recognize the Béb as



the Promised One (the Mahdi, the Q4im), and arise to effect his deliverance
(ZARANDI, p. 235).

Within three days, Sulayman Khén received the message, but he ignored it and
departed for Tihran

(Ibid.). Two days after his departure, afriend of Mull&1skandar informed
Mulla Muhammad 'Ali Hujjat

al-Islam Zanjani, then in Tihran, of the nature of this message, and he
instructed a number of the Babis

from Qazvin and Tihran to proceed to Tabriz and be prepared to rescue the
Béb from captivity (Ibid.).

The Bab and histravelling party were by then, perhaps a week after leaving
Siyéh-Dihén, not far from

Tabriz. This group of Babis entered the encampment, careful not to awaken
the Béb's guards, and

begged him to flee with them; however, they do not seem to have understood the
Béb'sintent in sending

this message to Sulaymén Khan (ZARANDI, p. 236). The Béb refused to escape
with his followers, and

replied to their urgings with these words: " The mountains of Adhirbayjan too
have their clams” (Ibid.).

Balyuzi (p. 125), citing ZARANDI, tells the same story.

14Prince Farhad Mirzais mentioned in a Tablet of Bahau'llah, written,
apparently, in'Akka (‘ABDU'L-

BAHA, p. 44), and quoted in ‘ABDU’L-BAHA (p. 48), inwhich heiscalled
"His Highness the

Mu'tamidu'd-Dawlih." None of the other sources cited make any reference to this
Prince. According to

the Tablet cited in ‘ABDU’L-BAHA, Farhad Mirza visited Bahau'llah

twice, while the latter was

residing in Murgh-Mahallih in Shimiran. David S. Ruhe ("Robe of Light, The
Persian Y ears of the

Supreme Prophet Bahau'llah 1817-1853," Oxford: George Ronald, 1994, pp.
51-52) states that

Bah&u'lldh summered once at Murgh-Mahallih (Abode of Birds), located on a
hillside of the Shimiran

district near Tihréan, sometime after his marriage to Khanum, in early autumn
1835 (ibid. p. 45). From

the text of this Tablet it seems that Farhad Mirza was spreading calumnies
regarding Bahau'llah.

15The source of this account is not indicated by Nicolas.

16According to Sepehr Manuchehri, Y aft Abad used to be alocality lying just
outside the southern

outskirts of Tihrén. Nowadays it iswell within the city proper.

17Muhammad Big Chéparchi (the courier) was appointed by Gurgin Khan to lead



the Bab's mounted

escort from Isféhén to Mah-K U. Apparently either Muhammad Big or all
members of this escort were of

the 'Aliyu'lldhi sect — please see Note (3). Muhammad Big escorted the

Béb from Isfahan (ZARANDI,

p. 215; ‘ABDU’L-BAHA, p. 12), departing sometime in the middle of March
1847 — please see Note

(38) — arriving in Tabriz in Juméada al-Ula 1263/later May 1847 (Amanat, p.
372). According to
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The Babis describe this voyage very differently. Some claim that the Bab
said to Muhammad

Big that he was ready to cure the malady of the Sh&h.18 This offer was not
reported to the

Sovereign because the Prime Minister was opposed to it, perhaps fearing a
snare. Other Bébis

absolutely deny this report.

Beit asit may, the Bab, while on the road [to M&h-K (], wrote to Hji
Mirza Agasi:19

ZARANDI (pp. 236-237), Muhammad Big and his 'Aliyu'llahi cavaliers did not
escort the Bab beyond

Tabriz. *‘ABDU’L-BAHA (p. 12) stated that Muhammad Big was one of the
guards who escorted the

Béb to Tabriz and then to Mah-Ku. ZARANDI (p. 239) reportsthat a
detachment of the Nésiri

regiment guarded the entrance of the house in which the Bab resided in
Tabriz. Perhapsthis

detachment is the same as the escort of Nusayri cavaliers who are reported in
‘ABDU’'L-BAHA (p. 11)

to have accompanied the Bab from Isfdhan. In other words, it seems that the
Béb's escort from Isfahan

to Tabriz was composed of asmall group — in his Tablet to Muhammad Shah
from Mah-K U (please

see Note (5) this Chapter) the Bab says five guards accompanied him to the
location where he received

an order from H&ji Mirza Aqgési, and which ZARANDI (pp. 225-226) and
‘ABDU’'L-BAHA (p. 11)

identified as the village of Kinér-Gird. This escort seems to have been
disbanded in Tabriz, asindicated

by ZARANDI (pp. 236-237), who reported that the guards delivered the B&b into
the hands of Nasiru'd-

Din, the Governor of Tabriz (and Adhirbayjan), the Vali-'Ahd (Crown

Prince). In this event, the

detachment which guarded his place of residence in Tabriz, which isidentified
as Nésiri, may have



escorted him to Mah-K(, and this escort may have been confused with the
Nusayri, who are aMuslim

sect. In any case, ZARANDI (p. 236) reports that Muhammad Big made a
declaration of faith in the

claims of the Bab as the travellers approached the city of Tabriz, and that

the Bab accepted his avowal.

Balyuzi (p. 125) likewise alleges that before the end of this period, Muhammad
Big cameto believein

the claims of the B&b. According to Balyuzi (p. 125n) and Shoghi Effendi
(citing Mirza Abu'l-Fadl

Gulpaygéni in "The Dawn-breakers," p. 236, n.2), 'Ali-Akbar Big, the son of
Muhammad Big, became

some years later afollower of Bahdu'lléh. Furthermore, Mirza Abu'l-Fadl
Gulpaygéni met 'Ali-Akbar

Big in Tihran and personally heard from him how his father cameto believein
the Béb (cited in Ibid.).

JADID (pp. 220-221), cited by Shoghi Effendi ("The Dawn-breakers," p. 236, n.
1) and Balyuzi (pp. 126-

127 — this citation included what is found in " The Dawn-breakers' and much
more besides) reports the

account given by Muhammad Big to Hgji Mirza Jani Kashani regarding some
of the events that took

place during this journey from Isfahan to Tabriz. Balyuzi (p. 126) implies

that Muhammad Big met Hgji

Mirza Jani in Kashan, and as the Bab stayed with this Babi while

passing through that town, this seems

to be very likely to have occurred. He also states that Muhammad Big met H§ji
Mirza Jani sometime

after the stop-over in Kashén, and that it was on that occasion that Muhammad
Big related the

anecdotes regarding the journey with the Bab which are found in JADID.
According to H§i

Muhammad Ibn * Abdu'l-Bagi Mu'in al-Saltana Tabrizi, Tarikh-i Mu'in
al-Saltana[MU’IN] (p. 138), the

Béb spent hisfirst night in Tabriz in the home of Muhammad Big, after which
he was transferred to the

Citadel (the Ark) which adjoined the Magjid-i-'Ali Shah (cited in "The
Dawn-breakers,” p. 239, n. 1).

Amanat (p. 374, n. 8) aso citesMU’IN (pp. 137-149) regarding the first
abode of the Bab in Tabriz.

Amanat (ibid.) identifies the Tabriz citadel as"Arg" and " Shanb-i-Ghazan.

18'ABDU’'L-BAHA  (p. 12) reports Babi accounts to the effect that the

Béb sent letters through

Muhammad Big to the Shéh, offering to cure him of hisfoot malady, in exchange
for aprivate

audience, and for the cessation of the "tyranny of the majority”, apparently a



reference to the oppression

of the Babis by the predominantly I1thna'Ashari Shi'i population. MU’ IN

(p. 129; cited in "The Dawn-

breakers," p. 232n) affirmed that H&ji Mirza Agasi's chief motive for
dissuading Muhammad Shéh from

summoning the B&b to Tihran was because of his fear that he might be able to
effect the healing of the

monarch's ailment, which would undoubtedly have resulted in Muhammad Shéh
falling under the

influence of the Bab, and, in all likelihood, the ignominious exit of the

Grand Vizier.

19An English rendering of this passage from the French of Nicolas:
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"Y ou have brought me from Isfdhan to Tihran to talk with the Mullaha —
how isit that

you have changed your mind and have had me re-directed to Tabriz and
Mah-Ku?'

Once he arrived at Tabriz, he resided there for forty daysin the midst of the
lively hostility of

the Mullah&.20 There, asin Shiréz, asin Isfahan, an assembly of the

most eminent doctors of

Islam21 was convoked under the presidency of Nasiri‘d-Din Mirz4, at that
time the Prince heir

"Vous m'avez mandé d'l sfahan a Téhéran pour y discuter avec les Mollas:
comment se fait-il
gue vous ayez changé d'avis et me faissiez diriger sur Tébriz et Makou?"

Apparently the sametext isfound in ‘ABDU’ L-BAHA (p. 12):

"Y ou summoned Me from Isfahdn to meet the doctors and for the attainment of a
decisive

settlement. What has happened now that this excellent intention has been
changed for M&ku

and Tabriz?"

20'ABDU’L-BAHA (p. 12) aso states that the Bab remained in Tabriz for 40
days, and thisis confirmed

by Balyuzi (p. 128) and MacEoin (p. 82). ‘ABDU’L-BAHA (p. 12) indicates
that during the entirety of

this period, the 'ulam& (Arabic plura form of ‘alim, comparable in meaning
to mullain Persian) did not

meet with the Bab. ZARANDI (pp. 237-238) wrote that the news of the Bab's
approach to Tabriz

having reached the B&bis, they set out to meet him, but were constrained by
government officials from

leaving the city, all except one youth who ran about a mile and a half to meet



his Beloved, resulting in a

meeting which was as touching as it was rare. ZARANDI (pp. 239-240) also
reported that the Bab's

arrival in the city of Tabriz was greeted with atumultuous reception by the
population of Tabriz,

believers and non-believers alike, and KAZEM-BEG (vol. 7, pp. 357-358) attested
that there were

numerous Bébisin Tabriz aswell asin avillage just outside its limits

where the people as awhole had

embraced His Cause. The village referred to here may be Milan, situated about
10 miles east of Tabriz,

for, according to Muhammad Big, whose memoir is preserved in JADID (pp.
220-221), "in that place

about two hundred persons believed and underwent a true and sincere conversion”
(citedin"The

Dawn-breakers,” p. 236, n. 1). Other accounts (cited in Amanat, p. 284, n. 194)
of the Babis of Milan,

converts of Mulla Y tsuf Ardabili, Letter of the Living, are found in

MU’IN (pp. 194-196); in Mirza

Muhammad Husayn Milani, "Téarikh-i-amri-yi Adhirbayjan" (pp. 32-35,

cited in MacEoin, pp. 180,

219); in AgaMirza Haydar-'Ali Usk('i, "Téarikh-i-amri-yi

Adhirbayjan" (pp. 1-2, cited in MacEoin, pp.

178, 217); and in ZUHUR (pp. 41-44). Amanat (pp. 284) indicates that there were
mass conversions to

the Babi Cause in Miléan, UskU, Salmés and Saysan. ZARANDI (pp. 239-240)
also attested that while it

was generally forbidden for the Bébis or any other among the inhabitants of
Tabriz to visit the Bab, on

the day after hisarrival, H§i Muhammad-Taqiy-i-Miléani and H§ji

'Ali-Askar cameto visit him, and,

through the intervention of Siyyid Hasan-i-Y azdi, they were permitted to enter
his residence, not once,

but several times during the forty days he spent in Tabriz. Balyuzi (pp.

127-128) retells al of the above-

mentioned incidents found in ZARANDI. KAZEM-BEG (vol. 7 pp. 357-358) stated
that MullaY asuf-i-

Ardibili was responsible for attracting many converts to the Babi Cause in
Tabriz. Although the Bab was

under house arrest in Tabriz, yet nevertheless hisinfluence was felt. ZARANDI
(pp. 306-307) indicated

that the son of Siyyid 'Aliy-i-ZunGzi who was aso related to Shaykh
Hasan-i-Zunuzi, named

Muhammad-'Aliy-i-Zunuzi and later known as Anis, visited the Bab in Kulayn
(ZARANDI, p. 227) and

later in M&h-KU (ZARANDI, p. 245), heard the message from the Bab himself in
Tabriz, and embraced



it with an enthusiasm and devotion which ultimately reached their zenith with
his martyrdom alongside
the Bdb in that very same city.

21All the sources agree that an examination of the Bab took place in Tabriz,
an assembly of the 'ulamd

presided over by Néasiri'd-Din Mirza. However, Nicolas came to the
conclusion that thistrial took place

during the Bab'sfirst visit in Tabriz, en route to M&h-K 0, while Balyuzi

(pp. 137-147), Amanat (pp. 385-

393) and MacEoin (p. 82) indicate that it occurred over ayear later. All three
of these historians agree

that this examination took place three months after the Bab had been relocated
from Mah-Ku to
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[heir to the throne] and Governor of the province [of Adhirbayjan].
Nizdmu'l-'Ulam&, Mulla

Bashi,22 interrogated him regarding the significance of this or that Arabic
word, upon the

conjugation of such and such averb.23 It seems they feared to broach a
theological discussion

with him which might have confused the official clergy.

Chihrig, in Shalban 1264 B and either in early July 1848 (Amanat, p. 387), in
the last week of July 1848

(Balyuzi, p. 139) or in August 1848 (MacEoin, p. 82). While‘ABDU’ L-BAHA
(pp. 14-15) did not give

the date of thistrial, he stated that it took place after the Bab had spent

three months at Chihriq.

ZARANDI (pp. 314-320) described the trial in some detail, but did not assign it
adate. The 'ulamd who

participated in thistrial were, according to ZARANDI (p. 314): H§i Mull&
Mahmud(32), the Nizamu'l-

'Ulamd, and tutor of Nésiri'd-Din Mirz4, the Vali-'Ahd; Mulla
Muhammad-i-Mamégéani(34); Mirza

'Ali-Asghar, the Shaykhu'l-Islam; and a number of the most distinguished
Shaykhi divines aswell as

‘'ulama’ from other theological schools. ‘ABDU’L-BAHA (p. 14) listed the
following participants:

Nizamu'l-'Ulama’; Mulla Muhammad-i-Mamégéni; Mirza'Ali-Asghar, the
Shaykhu'l-1slam; Mirza

Ahmad, the Imém-Jum'ih; and several other unidentified divines. ZARANDI (pp.
314-315) attested to

Nasiri'd-Din Mirza's presence at that gathering, and to its presidency by

the Nizdmu'l-'Ulama.

According to Rida Quli Khan Hidayat, La& béshi, Rawdat al-Safa-yi

Nasiri (volume X, p. 423) cited in



Amanat (p. 388, n. 64), those who attended included Mirza 'Ali-Asghar;
MU’IN (p. 196) included Mirza

Abu'l-Qasim (Amanat indicated that thisindividual isaso cited in ZARANDI,
p. 314, but thereis no

mention of this person on that page) — neither of whom are cited in the
official report. Mirza

Muhammad Mahdi ibn Muhammad Tagi Za'im a-Dawlih, in "Miftah Bab al-Abwab
au Tarikh a-

Bébiya' (Cairo: 1342/1903, pp. 184-197; cited in Amanat, p. 388, n. 64; pp.
388-389, n. 67) identifies

five other mujtahids who participated in the tria, including two other tutors

of Nasiri'd-Din Mirzaand

Zaim a-Dawlih's own grandfather, and is based on the recollections of the
author's father and

grandfather. Amanat (Ibid.) notes that the presence of these two other tutors

is not confirmed by

Muhammad Tagi Mamagani, cited in Murtada Mudarrisi Chahardihi,
Shaykhigari va Babigari az Nazhar-i

Falsafa, Tarikh, Ijtima (pp. 308-315) or by "others' whom he does not
identify. Amanat also states (ibid.),

based on the officia report (ibid. n. 63) that Mirza Ahmad, the chief

Usuli mujtahid of Tabriz (Amanat,

pp. 387-388) did not participate, athough his participation was reported by
several contemporary

sources: ‘ABDU’L-BAHA (p. 14); Shaykh Muhammad Taqi Hashtrudi
[henceforth, HASHTRUDI],

"Abwéb al-huda" (quoted in ZUHUR, pp. 73-74, 116-119; cited in Amanat, p. 388,
n. 64); MU’IN (p.

201, citing HASHTRUDI; cited in Amanat, ibid.); and KAF (pp. 135-138, citing
HASHTRUDI; cited

in Amanat, ibid.). Amanat (p. 388, n. 65), citing the official report, states

that the government of Persia

was represented on this occasion by Nésiri'd-Din Mirza, his uncle —

please see Note (39) for details —

his chief steward, and various other officials and courtiers.

22In identifying Mulla Béshi as the Nizamu'l-'Ulamd, Nicolas seemsto be
contradicted by ZARANDI

(p. 314), who gives the name of the clerical official invested with thistitle
as Hgi Mulla Mahmud.

However, later in his text — please see Note (33) — Nicolas identifies
H&ji Mulla Mahmud as the

Nizamu'l-'Ulam@ and as the Mulla Bashi (that is, the personal tutor) of
Nasiri'd-Din Mirza, the Vali-

'‘Ahd (Crown Prince). Hence, "Mulld Bashi" appearsto be atitle of H§ji
Mulla Mahmud. Heis certainly

not to be confused with the only Mulla Bashi found in ZARANDI (p. 590),



which name refersto Mulla

Ibrahim, surnamed Mulla Bashi, who was ultimately martyred at

Sultan-Abad, and whom Nabil-i-

Zarandi identifies as his source for details concerning another Babi named
Siyyid Basir.

23ZARANDI (p. 319); ‘ABDU’L-BAHA (p. 14); and the official reports of this
trial in MirzAa Muhammad

Taqi Sipihr, Nasikhu't-Tavarikh (volume 11, pp. 126-130), Rida Quli

Khan Hidayat, L&l & bashi, Rawdat

al-Safayi Nasiri (volume X, pp. 423-430), and which are collected in E.G.
Browne's NotesK and M, pp.

277-290to "A Traveller's Narrative,” and in MSBR (pp. 248-256) — for more
information please see

Note (40) for Chapter Two — all agree that one or more of the questions put
to the B&b pertained to

Arabic grammar. In Chapter One — Notes (8), (63), (67) and (71) — the
Béb'slack of training in Arabic

grammar is discussed. In "Bayan-i-farsi" (vahid 1V: bab 10) the Bab
forbade the study of grammar,

except insofar as was necessary to understand the "Bayan." Elsewherein
"Bayéan-i-farsi" (vahid I1: bab

1), the Bab affirmed that grammar has been based upon and established in
conformity with the verses of
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The Bab was very surprised with these questions and replied to them:24

"It has been along time since | transcended the world of words, since | set
Speech at

liberty. What are of concern here are matters which are more grave and more
exalted."

The convocation ended without result, and another was held some days afterwards
in the house

of Mulla Muhammad Mamagani; 25 there they [the Mulldhd] replied to his
explanations with

blows.26

God and not the reverse; that he has broken the rules of grammar; and that his
revelation of verses

which break the rules of grammar isin itself a proof of his prophetic claims.
Hence, it is according to the

divine standard, the divine verses that human learning and human words are to
be evaluated, and not

vice versa. Thisteaching of the Bab was re-affirmed and amplified by
Bahdu'lldh in "Kitab-i-Aqdas":

"Say: O leaders of religion! Weigh not the Book of God with such standards and



sciences as are

current amongst you, for the Book itself is the unerring Balance established
amongst men. In

this most perfect Balance whatsoever the peoples and kindreds of the earth
possess must be

weighed, while the measure of its weight should be tested according to its own
standard, did ye

but know it." (KA:#99)

"Say: Thisisthe infallible Balance which the Hand of God is holding, in which
all who arein

the heavens and all who are on the earth are weighed, and their fate
determined, if ye be of

them that believe and recognize this truth.” (KA:#183)

24All of the accounts cited are unanimous in asserting the Bab's bold
proclamation during thistrial of his

station as the Q&im, the Promised One of I1slam. That the clergy present at
this examination asked

many questions which pertained to such technical matters and few which touched
upon theological

issuesis evident from all of the accounts cited above. Balyuzi (p. 145n)
reports the discovery of aletter in

the handwriting of Nasiri'd-Din Shah, addressed to 'Alau'd-Dawlih, the
Governor of Tihran, in which

he attests that the Bab stood firmly by his claim to be the Q&im at the
Tabriz trial, to which His Majesty

was an eye-witness.

This seems to be the answer that was reported by the official Muslim
chroniclers cited above. Térikh-i-

Jadid (cited by E. G. Browne, "A Traveller's Narrative," Note M, p. 290 —
reproduced in "The Dawn-

breakers,” p. 319, n. 2) indicated that the Bab kept adignified silencein
response to such frivolous

guestions. ZARANDI (p. 319) reported a different response: "In answer to him,
the Béb quoted this

verse of the Qur'an (37:180-182): 'Far be the glory of thy Lord, the Lord of

all greatness, from what they

impute to Him, and peace be upon His Apostles! And praise be to God, the Lord
of the worlds.™

According to ‘ABDU’L-BAHA (p. 14) and ZARANDI (p. 319), the gathering broke
up immediately

after the Bab answered a question pertaining to Arabic grammar.

25ZARANDI (p. 320) indicates that a second convocation was called for by some
of the 'ulamd, for the

purpose of inflicting a humiliating punishment on the Béb rather than in order



to further investigate his

claims. He (Ibid.) states that Nasiri'd-Din Mirz4, the Governor of Tabriz
and Prince Regent refused to

convene such agathering. ‘ABDU’L-BAHA (p. 14) aso indicates that
Nasiri'd-Din Mirza pronounced

no sentence on the B&b and refused to interfere with him, and that the
‘'ulam@ decided on their own to

inflict the bastinado — please see Note (30) — upon the Béb. He (1bid.)
states that the corps of farrashes

— please see Note (43) — refused to inflict this punishment upon the Béb.
ZARANDI (p. 320) alike

reports that the Governor's body-guards were ordered to administer the
bastinado, but that they refused

to do so. ZARANDI (p. 320) and ‘ABDU’L-BAHA (p. 15) agree that Mirza
'Ali-Asghar, the Shaykhu'l-

Islam summoned the Bab to his home and himself inflicted the punishment,
eleven blowsto hisfeet

(ZARANDI, p. 320). Balyuzi (p. 145), citing no source, states that the Bab was
taken to the house of

Muhammad Kézim-Khan, the farrash-bashi (chief lictor), but, as the guards
refused to carry out the
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Thisis, according to the Bébi version,27 the transcript of this meeting:28

sentence, it was personally administered by Mirza'Ali-Asghar, the
Shaykhu'l-Isldm. According to Dr.

Cormick (extracted from letters to Rev. Benjamin Labaree, published by E.G.
Brownein MSBR, pp.

260-262, 264, cited in "The Dawn-breakers," pp. 320-322, n. 1), an English
physician and along-time

resident of Tabriz, who later recommended to the Shah that the Bab's life be
spared, when the Béb was

administered the bastinado, afarrash either intentionally or inadvertently
struck him in the face,

producing a wound and swelling which the doctor treated for afew days. This
incident may have

occurred after the trial just prior to the Bab's execution, in July 1850. It

is not dated, either by Dr.

Cormick or Browne. The whole of Dr. Cormick's eye-witness testimony is
reprinted from MSBR in

"The Bébi and Bahdi Religions, 1844-1944: Some Contemporary Western
Accounts', edited by Dr.

Moojan Momen, and published in Oxford by George Ronald, 1981, pp. 74-75). Dr.
Momen identifies

the physician’s full name as Dr. William Cormick and his nationality as Irish
rather than English.



26The bastinado, carried out by one or more farrashes, isillustrated in a
photograph in W.D. Cresson,

"The Awakening East” (cited in David S. Ruhe [henceforth, RUHE], "Robe of
Light, The Persian

Y ears of the Supreme Prophet Baha'u'llah 1817-1853," Oxford: George Ronald,
1994, p. 107). The

victim ismadeto lie on his back, with hislegsraised at right anglesto his
torso. His bare feet are tied to

apost which is held on either end by assistants, and then the farrésh or
farrashes administer the blows

upon the soles of the feet with a cord or rod.

271t is not clear which Bébi version of the Tabriz trial is recounted here
by Nicolas. Perhapsit isthe

account found in KAF (pp. 135-138), which Amanat (p. 388, n. 67) indicates as
derived from the

"Abwab a-Huda" by Shaykh Muhammad Tagi Hashtrddi. This account is aso
found in MU’ IN (pp.

201-207; cited in Amanat, p. 388, n. 67), and ZUHUR (pp. 73-74, 116-119; cited
in MacEoin, p. 120).

Another Babi version of thistrial isfound in ZARANDI (pp. 314-322). Amanat
(Ibid.) seemsto alludeto

athird Babi source, but does not give particulars. Muslim sources for this

event are listed and briefly

described in Amanat (p. 388-389, n. 67), including the so-called official

reports found in Rida Quli Khan

Hidayat, La&béashi, Rawdat al-Saféyi Nésiri (volume X, pp. 423-430),

, and Mirzda Muhammad Tagi

Sipihr, Nasikhu't-Tavérikh [SIPIHR] (volume 111, pp. 126-130). Other Muslim
sources are the "Risdla" of

Shaykh Muhammad Tagi Mé&méagani (cited in Murtadd Mudarrisi Chahérdihi,
Shaykhigari va Babigari az

Nazhar-i Falsafa, Tarikh, ljtim&, pp. 308-315); and "Miftah Béb a-Abwab

wa Tarikh al-Bébiya," of Mirza

Muhammad Mahdi ibn Muhammad Tagi Za'im a-Dawlih (Cairo:1903, pp. 184-197),
the memoirs of

the writer's father and grandfather, both of whom allegedly witnessed the trial
of the Bab.

28Although word for word this account differs considerably from that preserved
in ZARANDI (pp. 315-

319), many of the themes are identical. In Nicolasit is Mulla Muhammad
Maméagani who asks most of

the questions, whilein ZARANDI it isHgji Mulla Mahmud, the
Nizamu'l-'Ulamd, but many of the

guestions cited in the two sources are identical. Asin Nicolas, so asoin



ZARANDI (pp. 315-316), the

Bab claimsto be the Q4im, the One Whom they have awaited for a thousand
years. So also, in

ZARANDI (p. 317) the Bab is asked for the proof of his claims, and he replies
that the greatest proof of

his prophethood are the verses he reveals. ZARANDI (p. 316-317), citing the
recollections of Shaykh

Hasan-i-Zunuzi, who was standing outside the hall in which this trial took
place and who was able to

follow the conversation taking place within, affirms that the Bab made this
statement regarding his

Writings:

""The mightiest, the most convincing evidence of the truth of the Mission of

the Prophet of

God,' the Bab replied, 'is admittedly His own Word. He Himself testifiesto

this truth: “Isit not

enough for them that We have sent down to Thee the Book?’ [Qur'an 29:51] The
power to

produce such evidence has been given to Me by God. Within the space of two days
and two

nights, | declare Myself able to reveal verses of such number aswill equal the
whole of the

Qur'an.™
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"H&ji Mulla Mahmud,29 Nizamu'l-'Ulama, Mulla Bashi 30 of the Prince

Heir, Mulla

Muhammad Maméagani,31 Hgji Murtada Quli Marandi ‘Alam al-Huda,32 took
their

places

For more information regarding the speed of the Bab's revelation of verses,
please see Note (81) of

Chapter Three. In ZARANDI's account, the Bab is not posed this question and
does not give the

answer cited by Nicolas.

29H4i MullaMahmud, the Nizamu'l-'Ulamd of Tabriz (ZARANDI, p. 314;
‘ABDU’L-BAHA, p. 14;

Balyuzi, p. 140; Amanat, p. 285); private tutor of the Prince Regent (ZARANDI,
p. 314; Balyuzi, p. 140;

Amanat, p. 285); aleading Shaykhi cleric of Tabriz (Amanat, p. 285);
participated in the trial of the Bab

in Tabriz (ZARANDI, pp. 314-319; ABDU'L-BAHA, p. 14; Balyzi, pp. 140-144;
Amanat, pp. 387-390);

presided over the trial of the Bab in Tabriz (ZARANDI, p. 314); the chief
interrogator at that trial



(Amanat, p. 389); was appalled by the discourtesy shown the Béb at thistrial
(ZARANDI, p. 319); was

inclined toward clemency, suggesting a verdict of insanity which would avert
the imposition of the

mandatory death penalty required by a verdict of heresy (Amanat, p. 390).
Ultimately, Hgji Mulla

Mahmud did not sign a"fatwd" condemning the Bab to death — thiswas
carried out by Mulla

Muhammad Mamagani, Mirza Bagir (the son of Mirza Ahmad) and Mulla
Murtada-Quli (ZARANDI,

p. 510; ‘ABDUL-BAHA , p. 26; Balyuzi, pp. 155-156; Amanat, pp. 399-400).

30Mulla Béshi, as we have seen in Note (25) was none other than the title of
H&ji Mulla Mahmud, the

Nizamu'l-'Ulamd. "Mulld" is a Persian word meaning (Steingass, p. p. 1303)
"schoolmaster, doctor,

learned man, ajudge, apriest"; and "Bashi" may be related to the Turkish
word "béshd" which has been

adopted in Persian meaning (Steingass, p. 147) as "governor of a province,
counsellor of state, great

lord"; in thisinstance atitle comprised of both of these words seemsto
indicate that H&ji Mulla

Mahmud was not just the teacher but also the advisor of the Prince Regent.

31Mulla Muhammad Mamagani, described by ZARANDI (p. 316) as a "one-eyed
and white-bearded

renegade" and by ‘ABDU’L-BAHA (p. 26) asa"learned divine", was a Shaykhi
muijtahid (Amanat, p.

39, n. 18), and one of the students of Shaykh Ahmad Ahsai who were
reportedly envious of the

attention he paid to Siyyid Kazim Rashti his subsequent appointment as leader
of the Shaykhi school

(ZARANDI, p. 11). Mulla Muhammad Méamégéni was among the claimants to
leadership of the

Shaykhis after the passing of Siyyid K&zim Rashti according to ZUHUR (p. 9;
cited in Amanat, p. 285,

n. 207). MU’IN (p. 299; cited in Amanat, p. 285, n. 208) reports that Mulla
Maméagani tried to preserve

Shaykhism as a sect with only minor differences from the Usllis and hence
comfortably within the fold

of Ithn&'Ashari Shi'i 1slam. Mulla Muhammad Mamagani was a

participant in the Tabriz tria of the

Béb (ZARANDI, pp. 316-320; ‘ABDU’L-BAHA , p. 14; Balyuzi, pp. 140-144),
and his memories of the

trial of the Bab were preserved by his son, Shaykh Muhammad Taqi
Mamégani, in a"Risdla" whichis

cited in part in Murtadd Mudarrisi Chahérdihi, Shaykhigari va Babigari



az Nazhar-i Falsafa, Térikh, 1jtim&

(pp. 308-315; cited in Amanat, pp. 386-389). Mulla Muhammad Taqgi Mamagani
claimed that the

official report of thistrial, penned by Hgji Mirza Mahmud, the
Nizamu'l-'Ulama was replete with

misrepresentations (Balyuzi, p. 143), and he wrote a detailed refutation of
those points. Apparently, and

perhapsin reaction to the widespread dissemination of the Shaykh's "Risala,”
MullaHgji Mirza

Mahmud tried to recall all copies of histract and destroyed those he could
retrieve (Balyuzi, p. 143).

Mamagani claimed that his report was the most accurate and reliable

(Amanat, p. 389, n. 69), in

comparison with the officia chronicles, of Mirza Muhammad Tagi Sipihr,
Nasikhu't-Tavérikh, Rida Quli

Khan Hidéayat, L& & béshi, Rawdat al-Saf&yi Nésiri. A detailed

comparison of the various accounts has

not yet been effected. Please see Note (31) for more details. Mulla Muhammad
Mamagani was,

according to various accounts, one of the mujtahids who wrote a"fatwd" (legal
decision) condemning

the Bab of heresy and sentencing him to death (Balyuzi, p. 155); the most
prominent of the three leading

mujtahids who wrote that "fatwa" (f ABDU’L-BAHA, p. 26; Amanat, p. 399);
and the first of the

mujtahids to be approached for his "fatwa"' by the farrésh-Bashi (head
executioner) on the day of the

Bab's execution (ZARANDI, p. 510).
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under the Presidency of the Vali-'Ahd,33 in the midst of a great number of
functionaries.
The Béb entered alone, fresh from the bath and perfumed.

"He held a cane in his hand; upon entering he saluted, but nobody replied to
him. He

stopped for an instant, waiting for someone to designate his place, but as
nobody

seemed to pay attention to him, he sat at the lower extremity of the assembly
and

immersed himself in prayers.

"Suddenly Ma@magani questioned him in these terms. "O Siyyid, writings
circulate

among men which are attributed to you. We cannot believe that you are the
author

thereof. Are you, yes or no?"

“The Béb replied:34 " These writings contain the words of God, which have



come
from my pen."

"I have heard it said that you are the Bab."
"Y%_"
"What does this word mean?"

32H4ji Murtada Quli Marandi 'Alam al-Huda, called Mulla Murtada-Quli by
ZARANDI (p. 510) and

‘ABDU’L-BAHA (p. 26); called Mull&a Murtida-Quliy-i-Marandi by Balyuzi
(p. 153); called Shaykh

Murtada Harandi 'Alam al-Huda by H§ji Muhammad Ibn “Abdu'l-Bagi Mu'in
al-Saltana Tabrizi,

Té&rikh-i Mu'in a-Saltana (p. 196) and (p. 142), and, citing these sources,

by Amanat (pp. 285, 388, 399).

Heis described as a wealthy mujtahid, and a Shaykhi (Amanat, pp. 285, 388).
Heisnot listed in

ZARANDI (p. 314) or ‘ABDU’L-BAHA (p. 14) as participating in the trial of
the Bab, but ZARANDI

(p. 510) and ‘ABDU’L-BAHA (p. 26) affirm that H§i Murtada Quli issued
a"fatwa' condemning the

Béb to death. ZARANDI (p. 510) indicates that H&ji Murtada Quli refused to
meet the Bab face to face,

and issued his "fatwd" sight unseen. Balyuzi (p. 155) and Amanat (p. 399)
mention this mujtahid as

issuing a"fatwd" without going into other details. However, Mirza Muhammad
Taqgi Sipihr, Nasikhu't-

Tavarikh (volume 111, p. 304) omits 'Alam a-Huda and names Siyyid 'Ali
Zunuzi in his place, whichis

highly unlikely, considering that this cleric was, according to ZARANDI (p.
509), Balyuzi (p. 156, cited

without name) and Amanat (p. 401), the stepfather of Mirza Muhammad-'Ali,
surnamed "Anis' who

chose to die alongside the B&b. While Siyyid 'Ali Zunlzi was a mujtahid
(Amanat, p. 401), and therefore

qualified to participate asajurist in thistrial, it seems very improbable

that he would have rendered

judgment in a matter related so intimately to a member of his own household.

33Asindicated in note (24), ZARANDI (pp. 314-315) reports that Nasiri'd-Din
Mirz4, the Vali-'Ahd

attended the examination of the Bab. However, he states that the chair
reserved for the Vali-'Ahd was

the only seat |eft unoccupied when the Bab entered the chamber, and that he
took that seat without

hesitation. ‘ABDU’L-BAHA (p. 14) does not indicate that the Vali-'Ahd



attended this gathering.

ZARANDI (p. 315) states that the Presidency of this convocation belonged to the
Nizamu'l-'Ulama and

this affirmation is found also in Balyuzi (p. 143) and Amanat (p. 389).

However, in another referenceto

this event, ZARANDI (p. 510) states that the Vali-'Ahd presided over the tria

of the Bab. Perhaps there

were two meetings, and the Vali-'Ahd presided over the one and not over the
other. It is possible that

information will surface that will settle the issue.

34Nicolas notes: "The Béb replies by asking a question and this question cites
none other than the hadith

upon which is based all of Shi'i Islam.”
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"How have you hitherto understood this illustrious expression: 'I am the City
of
knowledge and 'Ali is the Door?35

"Then the B&b plunged into an explanation of the subject in which he spoke of
the eye, of the ear, of the mouth and of the nose.

"Then Hgji Mulla Mahmud interrupted him in these terms: "Why do you say the

€ye,
the ear, when we have two eyes and two ears?’

"O My soul, the meaning isa'hearing'.

"The Béb had two purposes in pronouncing this word 'hearing'. First he
reminded Hgji

Mulld Mahmud of the terms of the contract, decided upon moreover in his
absence, and

according to which M&mégani alone was to take charge of the interrogation,;
and the

second meaning of these words was this: "Open the ear of your heart and
understand

God."

"Mamagani then said to him, in a bantering tone: "Who thus wished you a
good night
by giving you this name of 'Bab'?"

"I am He Whom you have awaited a thousand years."

"We await the 'Qaim’ of the family of Muhammad of whom the name is Muhammad
son of Hasan."

"Itisl].”

"By what can we recognize you?"'



"By my verses."

"Amir Ardlan Khén,36 the maternal uncle of the Vali-* Ahd then said to him:
"Then
descend verses on the subject of your cane.”

"The B&b complied.37
35For a detailed note on this tradition, please see Note (86) in Chapter Two.

36Amir Arslan Khan, the maternal uncle of Nésiri'd-Din Mirz4, is not
mentioned elsewhere in these

various chronicles and histories. According to MSBR (pp. 249, 253; cited in
Amanat, p. 388, n. 65),

among the participants listed for thistrial were Nasiri‘d-Din Mirz4, his
uncle, his chief steward, and a

number of other officials and courtiers. Apparently Amir Arslan Khan isthe
maternal uncle of the Vali-

'‘Ahd here mentioned.

37Nicolas cites "Ali Quli Mirzal'tidad al-Saltanih, Kitab

al-Mutanabbi'in on this detail: "According to

'‘Mutanabbi'in’ here is the verse pronounced by the Bab: 'Glory to God, Who
created the cane, whichis

asign among the signs." If thisis the verse revealed by the Bab, which
seems nonsensical given the

prolific nature of the Bab's versifying, then the response of the assembled,
to the effect that they could

not understand his verses, seems most unlikely. This subject of the cane may
have been confused with

another subject during the trial, inasmuch as Amanat (p. 390) indicated that
Mulla Muhammad

Maméagani challenged the Bab to turn awalking stick into a serpent, a
replica of the Mosaic miracle

(Exodus 1V:2-4; Qur'an V11:117), to which the Bab replied that his proofs
were hisverses. ZARANDI
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"They then protested, saying to him: "We do not understand your verses."

"[He replied:] "From where have you understood that the Qur'an is the
testimony of God? That which you attest on the subject of the sacred Book, you
must say it again in this case.”

"Amir Ardlan Khan then said, laughing, "I also can make verses' and began to
ramble.

"The Vai-'Ahd, entering the arenain his turn, said to him, throwing him a
ball which

he held in his hand: "Do you know astronomy? Explain to us the qualities of
this ball."



"I do not know astronomy."38

"Someone asked: "What do you believe on the subject of prayer, when oneisin
doubt
whether one has said it two or three times?'

"The Béb replied.
"Then someone asked him: "Qala, what form is this of the Arabic verb?'

"The Béb, recognizing the derision of his adversaries, arose and left the
assembly."39

(pp. 317) reports that H&ji Mulla Mahmud, the Nizamu'l-'Ulam@ requested
verses from the Bab on an
entirely different subject:

"'Describe oraly, if you speak the truth,’ the Nizamu'l-"Ulam& requested,

'the proceedings of

this gathering in language that will resemble the phraseology of the verses of
the Qur'an so that

the Vali-'Ahd and the assembled divines may bear witness to the truth of your
clam."

ZARANDI (pp. 317-318) indicates that the Bab had hardly begun hisinvocation
when Mulla

Muhammad Mamagani interrupted him, criticizing his grammar. Amanat (p. 390)
repeats this,

apparently citing the official record. According to Nicolas, the Béb, in

response to his audience

protesting its inability to understand his verses, compares his verses to those

of the Qur'an, while

ZARANDI (pp. 318-319) indicates that the Bab made the same claim in response
to Mulla Muhammad

Maméagani's criticism of his Arabic grammar. Amanat (p. 390) states that,
according to the official

report, the Bab was asked many questions, to which he replied either with
silence, with a declaration of

hisignorance of earthly things, or in areiteration of his claims.

38Nicolas reports one question, asked by Nasiri'd-Din Mirza, related to
the properties of aball, to which

the Bab is alleged to have replied that he was not learned in astronomy.
Inasmuch as Nicolasisciting a

Babi source, it seemsthat at least some of the Babis regarded the Bab's
knowledge as divinely inspired,

and his perfections as divinely endowed, and did not expect that their Prophet
would beinfalliblein

human knowledge or in other human attainments. Nicolas later wrote an article
translating and seeking



to unravel what he alleged were the views of the Bab on astronomy, published
as "Le B&b astronome”

("Revue de I'Histoire des Religions,” no. 114, 1936, pp. 99-101). In view of
the Bab's preoccupation with

other-worldly subjects and aims, and his marked tendency towards allegorical
interpretations of the

references to physical phenomenafound in Scripture, it is possible that any
verses of the Bab which

describe astronomical phenomena are meant to be understood metaphorically
rather than literally.

39Nicolas writes with regard to this description of the Tabriz trial of the
Bab: "All thisistold according to

the Muslim authors. | do not believe for a second that the Bab could have had
such aridiculous attitude
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These accursed ones decided that he must be beaten. The Vali-'Ahd ordered his
farrashes40 to

execute this sentence, but they refused, alleging that they feared for their

eternal salvationin

case they should permit themselves such forgetfulness of the respect due a
descendant of

Muhammad.41 Shaykh al-1slam4z2 then intervened, and ordained that a Siyyid beat
him and this

one obeyed.

This done, he was sent to M&h-K (1.43

Every place through which he passed, in spite of or perhaps because of the
furious hatred of the

Mullaha, he made numerous proselytes.44 The terrain had been well prepared by
his

in any of these assemblies." The authors to which Nicolasis alluding here are
‘Ali Quli Mirzal'tidad al-

Saltanih, Kitdb al-Mutanabbi'in, and Rida Quli Khan Hidayat,

Lal&-bashi, Rawdat al-Saféyi Nasiri, as cited

inin note (26). The assemblies which he mentions are the examinations of the
Béb in Isféhén — please

see Notes (87) and (88) for Chapter Three— and Tabriz. Asto thetrial in
Tabriz, Nicolas here reports

that immediately following another question on agrammatical point, the Bab
rose and |eft this assembly.

ZARANDI (p. 319) states that following that question, the B&b recited a
Qur'anic verse and then stood

up and exited the gathering. Balyuzi (pp. 144-145) cites ZARANDI regarding the
break-up of the

meeting, and neither he nor Amanat provide alternative accounts of its



conclusion. Given the diversity
of the sources, it appears that the details of thistrial have not yet been
fully sorted out by historians.

40In this detail, Nicolas account agrees with ‘ABDU’L-BAHA (pp. 14-15) and
with ZARANDI (p. 320).

Amanat (p. 391) explains that farrashes are servantsin charge of punitive
duties, inthiscasein the
employment of the Governor of Tabriz, Nasiri'd-Din Mirza, the Vali-'Ahd.

41Nicolas alleges that the farrashes were motivated by fear of divine
displeasure should they deign to

show such grave disrespect to a descendant of the Prophet Muhammad and the holy
Imams. ZARANDI

(p. 320) simply states that the Governor's body-guards did not want to

interfere in a matter which they

considered to be the concern of the 'ulama. Rida Quli Khan Hidayat,

Lal&bashi, Rawdat al-Safé-yi Nasiri

(volume X, p. 428) and MU’ IN (p. 212, citing HASHTRUDI) state that the
farréshes refused to inflict

this punishment because of their great sympathy for the Bab.

42Nicolas indicates that the Shaykhu'l-lslam ordered a Siyyid to inflict the
bastinado, whereas

ZARANDI (p. 320) and ‘ABDU’L-BAHA (p. 15) state that the Shaykhu'l-1slam,
himself a Siyyid,

inflicted the bastinado. Amanat (p. 391, n. 79), without citing his source,
indicates that the Shaykhu'l-

Islam ordered a clerical aide, Mulla Sadiq, known as Shimr (the name of the
killer of the Imam Husayn)

to administer twenty lashes to the Béb's feet. It is evident that ZARANDI (pp.
320-321) was entirely

convinced that Mirza'Ali-Asghar, the Shaykhu'l-1slam personally
administered this punishment, as he

indicated that in the same year (1848), thisindividual was struck with
paralysis and died a miserable

death. Furthermore, he affirms that after his death the functions of the
Shaykhu'l-1slam were abolished

in Tabriz due to hisinfamy and the bad name he had given to thisinstitution.

43After forty daysin Tabriz (f ABDU’L-BAHA, p. 12), the Bab left for
Mah-K, arriving either in early

July 1847 (Amanat, p. 374) or later in the summer of that year (MacEoin, p.
82). Heremained in Mah-

KU for nine months according to KAF (p. 129; cited Amanat, p. 374, n. 9), and
‘ABDU’'L-BAHA (p. 12;

cited in Balyuzi, p. 132). ZARANDI (p. 249) indicates that the Bab left



Mah-Ku for Chihrig on the

twentieth day after Naw-RU0z in the year 1264, and Balyuzi (p. 132) calculates
thisas 9 April 1848.

MacEoin (p. 82) agrees with this date, while Amanat (p. 380) states that the
Béb departed for Chihrig on

4 Jamédi al-Ula 1264/10 April 1848. If the Bab spent nine monthsin
Mah-K U, then he must have

arrived nine months before this date, or around 10 July 1847. This seemsto
confirm Amanat's dating of

the Bab's arrival in M&h-K .
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44Nicolas indicates that the Béb attracted many new believersin the places
through which he passed en

route from Tabriz to Mah-Ku. One of the towns through which the Bab
probably passed was Khuy,

situated some twenty miles northeast of Chihriq, and the future cite of much
Bébi enthusiasm. It was

this enthusiasm and its potential for danger which persuaded the captain of the
Béb's escort on this

journey from Chihriq to Tabriz to bypass Khuy and adopt the longer route via
Urdmiyyih (ZARANDI,

p. 309), either across Lake Urimiyyih or around the southern end of that
Lake. Inasmuch as Nicolas

does not describe the journey which the Bab took from Chihriq to Tabriz, a
few of the incidents which

are reported for that journey are given in this note. Other events associated
with the Bab's visit to

Urdmiyyih are found in Note (50). To continue, when the Bab was informed
that the overwhelming

majority of the people of Uramiyyih had spontaneously embraced the Babi
Cause, he remarked,

guoting the Qur'an (X X1X:2) that they would be put to the proof. Soon after,
the people of Urdmiyyih

were informed of his punishment by order of the 'ulamd of Tabriz, and only a
handful from among

these masses persevered in their faith (ZARANDI, p. 311). One of those who
persevered was Mullé Jalil-

i-Urdmi, appointed by the Bab a Letter of the Living, who later became a
follower of Bahdu'lléh, and

died at the age of eighty years after having served the Babi and Baha'i

Cause with earnestness and

unflinching determination (ZARANDI, pp. 311-312). Accounts of the Bab's
prodigies were soon

transmitted by eye-witnesses and spread through word of mouth over the entire
country, reaching the

seat of government in Tihran, and particularly inflaming the populace of



Tabriz prior to the Bab's

arrival in that city (ZARANDI, p. 312). ‘ABDU’L-BAHA (p. 14) stated that
H4ji Mirza Agasi ordered

the B&b to be brought from Chihriq to Tabriz for trial because of the
"ferment and clamor of the

learned doctorsin al districts of Persia’; and Balyuzi and Amanat cite other
compelling reasons for this

decision, and the reader will discover their testimonies in Chapter Five.

Balyuzi (pp. 138-139) reportsthat it was during the Bab's visit to

Urdmiyyih that Aga-Bala Big, the

Naggash-Béshi (Chief Painter) made a portrait of the B&b, which apparently
represents the only likeness

rendered of his person. The painter later related the circumstances of this
event to Mirza'Ali-

Muhammad Varga, the martyred Bah&i poet, which were in turn conveyed to
Balyuzi by his son, Hand

of the Cause Valiyu'lldh Varga (Balyuzi, p. 139n). Vaiyu'lldh Varga

passed away in 1955 and in that

same year his son, 'Ali Muhammad Vargé, apparently named after his
grandfather, was appointed to

succeed hisfather. The original black and white portrait and one of the two
copies of the watercol or

rendered by Aga BaaBig from this original portrait were separately
conveyed respectively to

Bahdu'lléah and 'Abdu’l-Bahain the Holy Land, and both are now on display
at the International Baha'i

Archivesin Haifa (Balyuzi, pp. 138-139). Abu'l-Qasim Afnan (p. 313) and FAY ZI
(p. 367) alike report

that Aga Béla Bayk Shishavéni drew a portrait of the Bab during the ten
day period that the Bab wasin

Urdmiyyih, which isin the International Bah&i Archives. Afnan points out
that Aga Balawas not a Babi

at the time he made this portrait. However, he subsequently became a B&bi,
and later aBahai. A

number of years later, Aga Bala made a copy of this portrait, with
Bah&u'lldh's permission, which

somehow came into the possession of Varg4, but disappeared when he was
captured and martyred in

Zanjan. InaTablet cited by Abu’'l-Qasim Afnan (p. 313) and FAY ZI (p. 369),
Bah4u'lléh subsequently

gave Aga Bala permission to make another seven copies of the portrait, so
that there would be nine

altogether. It is not known whether or not Aga Baa made seven copies of
the portrait. One copy came

into the possession of Mirza Mahmud, who gave it to Mirza'Ali Asghar,
the son of Mulld Husayn



Dakhi'il Dérughiyi, and in 1320 A.H. this portrait was received by
'‘Abdu’l-Baha. FADZI also states

(Ibid.) that after Aga Béa passed away, two copies of the portrait were
found among his papers, but only

one of them was complete. Mirza'Ali Ashréf (not to be confused with
Mirza'Ali Asghar) colored the

complete portrait and for many years the Bahdisin Tabriz were accustomed
to view that portrait on

Holy Days, until 1937, when the Spiritual Assembly of the Bah&is of Tabriz
sent this colored portrait to

Shoghi Effendi. Neither Mirza'Ali Asghar nor Mirza'Ali Ashraf areto

be confused with Hgji 'Ali-Askar,

arelative of an official of the Russian consulate who saw another portrait of
the Bab (ZARANDI, p.

518) which will be discussed in Note (39) of Chapter Five.

Apparently then, there are at |east three copies of this portrait of the Bab,
one of them the original, and

two rendered from that original, in the International Bah&i Archivesin
Haifa. If AgaBaamade seven

copies of the portrait, and if one of those was left incomplete, then there may
very well be five complete
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missionaries,45 and hence in the consciousness of the people one could follow
the luminous
traces of his passage.

It isthusthat he converted 'Ali Khan,46 Governor of the fortress of
Mah-K U, where he was
imprisoned. Thisis how tradition reports the story of his conversion:47

portraits, including the copy in the possession of 'Ali-Muhammad Varga, and
one incomplete portrait,

which have yet to be accounted for. Please see Note (39) in Chapter Five for
discussion of other portraits

of the Bab, one genuine but missing, and others published but probably
counterfeit.

45Amanat (p. 284) states that Mulla'Y usuf Ardabili, appointed a L etter of
the Living by the Bab, was

particularly active as a Babi missionary, first in Adhirbayjan, and then

in Yazd, Kirman and Qazvin. He

also reports (p. 285) that Mulld Ahmad 'Abdu’| Maraghihi was aso
instrumental in effecting the

conversion of many persons in Adhirbéyjan. However, he does not date these
conversions, except to

state, citing ZUHUR (pp. 67-69; cited in Amanat, p. 285, n. 199), that three
village preachers and their



congregations converted in Salmés and Kuhnih Shahr during the Bab's
imprisonment in Chihriqg. It

seems likely that the Bab's personal influence was limited in itsimpact
during the course of hisjourney to

Mah-Ku.

46'Ali Khan was the warden in charge of the fortress of Mah-Ka and the
frontier officer (ZARANDI, p.

244), for thisfortress and its neighboring village were very close to the

Persian territorial borders, with

the Russian and Ottoman Turkish empires. His mother was a Kurd, and he was held
in great esteem by

the people of M&h-K U and implicitly obeyed (Ibid.). Balyuzi (p. 128) states
that 'Ali Khan was a Kurd,

"simple, rough and uncouth.” Amanat (p. 374) calls the warden 'Ali Khan
Sardér. Steingass (p. 673)

defines "sard&r" as "ageneral, field marshal, officer of rank, king's

lieutenant, a chief in any department”

and this appears to be his title rather than his given name. ‘ABDU’L-BAHA

(p. 13) does not speak of the

conversion of 'Ali Khan Mé&h-K U'i, but does indicate that the warden "paid

Him such attention as was

possible, and gave permission [to some persons| to converse with Him" and heis
reputed by this source

to have acted in this manner "because of his excessive love for the family of

the Prophet”. By thisitis

meant that 'Ali Khan was reverent and respectful towards the Bab because he
wasaSiyyid, a

descendant of the family of the Prophet-Founder of ISdm. ZARANDI (p. 245)
reports that, during the

first two weeks of his residence in Mah-KU, the only persons who were allowed
into the presence of the

Bab were Siyyid Husayn-i-Y azdi and his brother, Siyyid Hasan-i-Y azdi, and
that 'Ali Khan was

adamant in preventing other Bébi visitors from visiting his prisoner. The

same source (pp. 246-248)

indicates that 'Ali Khan had avision of the Bab, and that this vision

brought about his conversion to the

Babi Cause. Thereafter, according to ZARANDI, 'Ali Khan did his utmost to
alleviate the discomfort of

the Bab's imprisonment, permitting his followers to visit him during daylight
hours. 'Ali Khan later had

a dream which further confirmed him in his devotion to the Bab (ZARANDI, pp.
255-257). Balyuzi (pp.

128-131) reports this transformation of "Ali Khén, citing ZARANDI.

47Nicolas relates a story which is not found in ZARANDI or ‘ABDU’L-BAHA, at



least in this form.

ZARANDI (p. 309) and ‘ABDU’L-BAHA (p. 14) aike report that during the
Bab's journey from

Chihriq to Tabriz to be examined by the 'ulamd of that |atter city, he

passed through the city of

Urdmiyyih, whose Governor, Qasim Mirza showed Him "extraordinary
deference” (ABDU’L-BA, p.

14) and "the warmest hospitality” (ZARANDI, p. 309). In connection with this
visit to Urdmiyyih,

ZARANDI (pp. 309-311) reports an incident which is virtually identical with
that described here by

Nicolas. According to ZARANDI, on hisway to the public bath, the Governor
provided the Bab with a

steed which had overpowered the most skillful of equestrians, in the public
square and in plain view of

the populace, and the Bab calmly mounted and rode this stallion. He took his
bath, and then once more

mounted and rode the horse to the Governor's residence. The people who had
witnessed this prodigy,

and there were apparently hundreds or even thousands, rushed in to obtain a
share of the bathing water

used by the Bab, believing that given his apparently miraculous powers, it
would invariably have a

beneficial influence upon them. As aresult of thisincident, the overwhelming
majority of the people of

Urdmiyyih spontaneously embraced the Babi Cause. This appears to be the
event which Nicolas has
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'Ali Khdn Méh-KUi, like everyone, had heard people speak of the Reformer.
Like al Persians,

curious regarding religious questions, he sought to inform himself, received
some reports and

must have recognized that, at least in his thundering against the abuses, the
reigning vice and

the rottenness of the century, the Bab was absolutely right. What he learned

of his doctrines

perplexed him much; the Reformer might speak the truth, but upon so moveable a
terrain,

truth clings so closely to falsehood that very little suffices to make a man

stray. The least

deviation from the path can conduct you to the abyss, and the Qur'an warns the
faithful that

Satan is clever and that he knows how to give false things the appearance of
Truth.

He was at this point in his reflections when he received the official notice



announcing that he

was soon to become the jailer of the Bab. From then on he knew no rest B his
conscience was

anxious about this stain which was to be imposed upon him. What if the B&b was
atrue

Prophet? But, on the other hand, if he were to disobey the orders which he had
received? And if

the illustrious captive was nothing but a vulgar charlatan? He could not find

an exit from this

dilemma and as much as he saw that eternal damnation might await him, the fury
of the

government seemed more menacing. Finally, convinced that he had reflected
deeply and

looked upon the problem from all angles, he did not come to the same solution
as hisfellow

citizens in such an embarrassing situation; he left the matter to God, trusting
that He would

illumine the way. He would attempt atest of the Bab when he would arrive, and
it was for God

to turn thisto [his] glory or towards confusion of this one who claimed to

have been sent by

Him.48

The fortress of Mah-KU is perched upon the summit of a mountain very
difficult to access, and
the village of the same name is found at the foot of the mountain.

ascribed to Mé&h-Ka and in relation to 'Ali Khan. The location of this event
may be confirmed by the

following report of Rev. Austin H. Wright (published in German translation as
"Béab und seine Sectein

Persien,” in "Zeitschrift der deutschen Morgenlandischen Gesellschaft,”
Leipzig:1851, pp. 384-385; cited

in English by E.G. Browne in"A Traveller's Narrative," p. 200; reprinted in
Moojan Momen, "The

Bébi and Bahdi Religions, 1844-1944," Oxford:1981, p. 73); and in Amanat
(p. 386, n. 56):

"On the way to Urumiyih, where the Governor treated him with special
consideration and

many people received permission to visit him. On one occasion, a crowd were
with him, and as

the Governor afterwards remarked, they were all mysteriously moved and burst
into tears."

It isobvious that, had the conversion of 'Ali Khan been effected in the
manner alleged by Nicolas, the

Bab's followers would have had no difficulty, at the outset of his
imprisonment at Mah-Ku, with



obtaining the warden's permission to visit their Master. It seems unlikely that
Siyyid Husayn-i-Y azdi,

one of the two companions of the Bab at this time, would have reported to
ZARANDI (p. 245) that for

two weeks all Bébi visitors were prevented from meeting the Bab unless this
were the case. And while the

Bab could have effected the conversion of 'Ali Khan in the manner alleged
some time after hisarrival in

Mah-K, the story is much more plausible if it represents the arrival of the
Bab from ajourney. The Bab

was afervent advocate for cleanliness and practiced it himself with great
consistency, and hence he

would have been determined to bathe after traveling a considerable distance and
over dusty roads, and

prior to taking up his residence in a new location.

48This manner of ascertaining the truth of the Bab's claims was assumed by at
least one Babi of

prominence, namely Siyyid Y ahya Darabi (Vahid). Please see Note (57) in
Chapter Three for more

details on this Babi. The story of his conversionisrelated in ZARANDI (pp.
174-176).
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When the Bab arrived with this escort, the first thing he asked for, after the
usual salutations,

was permission to go to the baths. He wished in this way to relax from the
fatigue of the voyage

and thereby also to accomplish one of the obligations of his doctrine.49 This
makes the purity of

the body and of the vestments one of the essential virtues of the true
believer.

'Ali Khan complied with his desire and sent him to the village below the
mountain. This

circumstance inspired in him the idea of attempting a decisive test which would
definitively

indicate for him the value of the personage who had been confided to his
guardianship. He

possessed in his stables a young horse, vicious, restive, hopelessly skittish.
Never had anybody

been able to mount him, and only with impatience had he tolerated the presence
of the man

charged with his feeding.

'Ali Khéan resolved to send this horse to the Bab. "Thus," he told himself,

"if my prisoner is able

to hold himself in the saddle, which nobody has been able to do, then God has
wished to show



me by this sign that he istruly everything he says heis. If, on the contrary,
asit certainly will

come to pass, that the horse unseats and kills hisrider, then heis but a

false prophet, and | will

have thus relieved Persia and the Government of a dangerous charlatan at the
sametimeas|

will be delivered of acostly and annoying guest.”

Every effort in the world was made to saddle the animal. Several grooms were
obligated to take

ahand, and some of them received powerful kicks, so restive was the beast.
Finally they

succeeded in bringing it to the door of the bath. 'Ali Khan ascended the wall

of the fortressto

observe what was going to happen. The villagers seeing this horse, celebrated
in the

neighborhood, saddled and held with great difficulty by several men, understood
the intention

of the Governor and gathered at this place to watch the events which could not
fail to produce

an effect, either one way or the other.

When the Bab came out of the bath the chief of the servants told him that the
Governor, that

he might avoid having to clamber up the difficult path, had sent him his own
horse, along with

several grooms to honour him.

The Béb approached the horse which stopped, trembling, caressed it with his
hand and his

words and the compliant beast docilely allowed itself to be mounted. It iseven
said that the

restraint which it exercised upon itself was so powerful that an abundant swesat
flowed from al

of its members. The Prophet asked those who held the horse to let go of the
reins, and very

slowly and without incident he proceeded to climb the incline.

491n "Bayan-i-farsi" the Béb set forth his teachings pertaining to bathing,
cleanliness and purification. In

vahid VI: béb 2, the Bab approved of bathing, and called for baths to be
placed in every dwelling.

Therein he also praised Christians (Europeans) for their high standards of
cleanliness. In vahid VIII: bab

6, he set forth his own standards and procedures for cleanliness. In véhid V:
bab 14 al previous religious

injunctions with regard to ritual purity are abrogated, and in véahid V1: bdb
2 he states that purification



isto be effected by means of water, that is, through bathing and ablutions. In
véhid X: bab 10 he

indicates that physical cleanlinessin his Dispensation is most pleasing to
God, whilein vahid | X: bab 10

he indicates that spiritual purification is effected not through any ritual or
act of physical cleanliness but

through the knowledge and remembrance of God. Hence, in hisreligion,
cleanlinessis not just close to

godliness— it isan integral aspect of godliness, that is, of earning the
good-pleasure of God.
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The villagers who were witnesses to this prodigy hurried to the bath and
collected the water

thereof in basins; those who came late took cloths with which they wiped the
humidity that was

left over — they are still relics.50

'Ali Khan51 placed himself in front of the Bab, prostating before him, and
professed faith in
him.

The Béb consented thus to remain at Mah-K U where he lived for nine monthsin
relative

freedom, meeting with those who came to see him,52 receiving and sending forth
anumerous

correspondence, writing much.53

50In many cultures, including that of the Kurds of Adhirbéyjan and the other
inhabitants of Persia, the

physical objects associated with persons who are believed to be extraordinary
or superhuman are

believed by the generality of the people to be invested with a peculiar and
contagious power, which may

effect cures, extend life and health, improve fertility, and generally make

life easier to endure. This

variety of magic can be witnessed in contemporary cultures, whereit is
associated with selected political

leaders, celebrity entertainers, and athletic stars. It is often called

"charisma" and, in the U.S.A. this

wondrous power is often denominated "sex appeal.” Nicolas reports this matter
in such language that

one gathers that either he himself or one or more of his informants have
actually verified that the Kurds

of Mah-KU preserve relics associated with the miracul ous powers of the Bab.
Of coursg, if such relics are

independently reported or actually found in Mah-Ku rather thanin
Urdmiyyih, thiswould be positive



evidence in support of Nicolas version of this story. It should be noted that
ZARANDI's placement of

this event in Urimiyyih was described as taking place in 1848, and in Chapter
XVIII of hishistory (as

trandated by Shoghi Effendi). ZARANDI's history is a chronological account
according to hisown

testimony: "Y et is my hope to recount, in their chronological order, the chief
evetns that have happened

since the year '60, the year that witnessed the declaration of the Faith by the
Bab" ("The Dawn-

breakers,” Preface, p. Ixiii). In Chapter XXI, in which ZARANDI describes
eventsin the years 1849 and

1850, we find his assertion that "at this stage of my narrative | was
privileged to submit to Bahau'llah

such sections of my works as | had aready revised and completed — He
vouchsafed me His blessings.”

(ibid. p. 459) It seems likely then that Bah&u'llah was read or himself
perused ZARANDI's account of

the story, and that he approved of it. As Bahdu'llah was undoubtedly well
informed concerning the

events of this period, the fact that he approved of ZARANDI's account lends
further credibility to

ZARANDI's placement of this event in Urimiyyih.

51Nicolas writes of 'Ali Khan: "Mirza Jani does not speak of this
conversion, the account of which I owe

to the oral tradition." Nicolasisreferring of course to KAF, which he
believed to be authored by Mirza

Jani Kashéni. The oral tradition from this story is derived was probably
conveyed to Nicolas by one or

more of the Azali Babi or Baha'i informants whom Nicolas listsin his
bibliography. Nicolas does not

indicate here to which informant he owes this particular story. Thisis
unfortunate, inasmuch as Mirza

Y ahya Subh-i-Azal has elsewhere shown himself to be an unreliable chronicler of
historical events

pertaining to the Bab and his fellow Babis, and if this story is derived

from him alone, we would be

advised to treat it with extreme caution. On the other hand, if it was derived
from amorereliable

informant, it should be treated with greater weight. In any event, this story
isnot found in JADID,

‘ABDU’L-BAHA, ZARANDI, or indeed in any of the manuscript histories of the
Babi movement. Note

(49) cites ZARANDI's account of 'Ali Khéan's recognition of the B&b's
superhuman station, by means of a

miracle of adifferent kind, avision later confirmed by a dream.



52Nicolas states in a note: "The author of the "Mutanabbi'in” ["Ali Quli
Mirzal'tidad al-Saltanih, Kitab

al-Mutanabbi'in] writes: "The Babis from all the parts of the earth went to
Adhirbayjan, on pilgrimage to

their chief." ZARANDI (pp. 245, 248) indicates that an unspecified number of
Bébis visited the Bab at

Mah-K U, and that their numbers increased during his imprisonment (p. 258).
JADID (p. 238) described

these visitors as "great multitudes' (cited in "The Dawn-breakers," p. 248, n.
1). One of these visitors was

Mulla Husayn BushrU'i, who arrived on the fourth Naw-RUz after the
declaration of the Béb, 13 Rabi

al-Théani 1264 (ZARANDI, pp. 255-256) and departed on the ninth day after
Naw-RuUz (ibid. p. 260),
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The B&b54 himself tells us how hislife passed in the prison in which he was
held captive. His

lamentations, so frequent in the "Bayan",55 must, | think, be due to the
tightening of discipline

just eleven days before the Bab left Mah-Ku for Chihriq (ibid. pp.

259-260). Mulla Husayn BushrU'i was

instructed by the Béb to visit the Babis resident in Khuy, Urdmiyyih,
Maraghih, Milan, Tabriz, Zanjan,

Qazvin and Tihran on hisway to Mézindardn (ZARANDI, p. 160). Please see
Note (48) for the

significance of this missionary journey.

53The continuation of this Chapter Two isfound in Chapter V11 of the original
book by Nicolas.

54While at Mah-K U, the B&b wrote a great number of works. To begin with, a
brief description of the

books he penned during this period of nine months:

1] "Daldil al-sab'a" (Seven Proofs) in Arabic, of which three manuscripts are
extant (MacEoin,
pp. 87-88, 185), and which has been lithographed (MacEoin, pp. 185, 254).

2] "Daldil-i-sab'ih" (Seven Proofs) in Persian, of which there are at least
thirteen surviving

manuscripts (MacEoin, p. 85), which has been lithographed (MacEain, p. 85, n.
33; p. 285),

printed (MacEoin, p. 85, n. 34), twice trandated into French (MacEoin, p. 85,

n. 35), was

written in M&h-K(, as attested by the Bab himself ("Da&il-i-sab'ih," p.

67 of lithographed

edition; cited in MacEoin, p. 86, n. 43), and confirmed by Shoghi Effendi ("God



Passes By," p.

26), Mirza Y ahya Subh-i-Azal (letter to E.G. Browne, 1 October 1889; cited in
MacEoin, p. 85,

n. 37), Balyuzi (p. 132) and MacEoin (p. 86). Nicolas called this Book "the
most important of the

polemical works from the pen of Siyyid 'Ali Muhammad" (translation from
Nicolas, "LeLivre

des Sept Preuves de laMission du Bab," preface, p. i); and Shoghi Effendi
described it as "the

most important of the polemica works of the Bab" ("God Passes By," p. 26).
Balyuzi refersto

this Book (p. 132), as does Amanat (pp. 161, 193, 199, 375, 384).

3] Nine commentaries on the entirety of the Qur'an are reported by Shaykh
Hasan-i-Zunuzi, a

Bébi convert from the Shaykhi school (ZARANDI, pp. 25-31), who testified
that he was

engaged in transcribing the verses which the Bab dictated to his amanuensis
every night for a

period of nine months. He claims that the B&b revealed a commentary on one
"juz™ (thirtieth

part of the Qur'an) every night, and that, at the end of nine months, nine
commentaries on the

whole of the Qur'an had been completed (ZARANDI, p. 31). According to Shaykh
Hasan-i-

Zunuzi (ibid. pp. 31, 307), the texts of these commentaries were to the
keeping of Siyyid

Ibrdhim-i-Khalil, in Tabriz. Shaykh Hasan-i-Zunuzi told Nabil (ZARANDI,
p. 31) that Siyyid

Ibrahim-i-Khalil "was instructed to conceal them until the time for their
publication might

arrive. Their fate is unknown until now." Asto the content of these
commentaries, Shaykh

H@asan-i-Zunizi related the following conversation with the Béb to Nabil
(ZARANDI, p. 31):

"In connection with one of these commentaries, the Bab one day asked me:
'Which do you

prefer, this commentary which | have revealed, or the Ahsanu'l-Qisas, My
previous

commentary on the Surih of Joseph? Which of the two is superior, in your
estimation? 'To me,’

| replied, 'the Ahsanu'l-Qisas seems to be endowed with greater power and
charm.' He smiled at

my observation and said: 'Y ou are as yet unfamiliar with the tone and tenor of
this later

commentary. The truths enshrined in this will more speedily and effectively
enabl e the seeker to



attain the object of his quest.™

According to Siyyid Husayn-i-Y azdi, the Bab's amanuensis at M&h-K 0, Siyyid
Hasan-i-Zunuzi was

engaged in serving as an intermediary between the followers of the Bab who
made the journey to Méh-

KU and his brother, Siyyid Hasan-i-Y azdi, who in turn submitted their
petitions to the Bab and returned

with his responses (ZARANDI, p. 245). Shaykh Hasan-i-Zunlzi stated that, for
the first two weeks of the

Bab'sresidence at Mah-K, the only followers of the Bab who were admitted
to his presence, by order of
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'Ali Khan, were Siyyid Husayn-i-Y azdi, and his brother Siyyid Hasan-i-Y azdi
(Ibid.). After the

miraculous conversion of 'Ali Khan (ZARANDI, pp. 246-247), Shaykh
Hasan-i-Zunuzi, who had been

barred from the Bab's presence and who was residing in a"masjid” (mosque) on
the outskirts of Mé&h-Ku

(ZARANDI, pp. 245, 247) was escorted by 'Ali Khan himself into the presence
of the Bab. It was

apparently from this point on, until the departure of the Bab from Mah-Ku,

that Shaykh Hasan-i-

Zunuzi was occupied with transcribing the nine commentaries on the Qur'an
revealed by the Béb.

MacEoin (p. 88) has pointed out that the Bab may be referring to these
commentaries when he writes, in

"Bayan-i-farsi" (vahid I11: bab 16):

"Thus has the Point of the Bayan [i.e., himself] written three commentaries on
the Qur'an."

(MacEoin, p. 88, n. 51)

Browne refersto this verse as follows:

"The Nuqta-i-Bayan has written three Commentaries on the Qur'an; two in the
style of verses

(éyét) throughout, one Commentary on the Slratu'l-Bagarain the form of a
scientific treatise.”

("A Summary of the Persian Bayan," in " Selections from the Writings of E.G.
Browne," p. 348)

Nicolas has trand ated this verse as follows:

C'est ainsi que le point du Béyan a écrit trois commentaires du Qoran, dont
deux sont en versets

jusgu'alafin et un commentaire sur la sourate de laVache [Surat
al-bégara] sous forme de

matieres scientifiques." ("Le Béyan Persan," tome11:1913, p. 67)



This verse can be rendered in this fashion:

"It isthus that the Point of the Bayan has written three commentaries on the
Qur'an, of which

two are in verses [from beginning] to end and [the third] a commentary upon the
Sarah of the

Cow [Surat al-bagara] in the form of a scientific treatise.”

It should be noted that, prior to hisarrival in Mah-Kq, it islikely that

the Bab had aready revealed

commentaries on "Slrat al-bagara" (MacEoin, pp. 201); on "Surat Y Usuf,"
also called "Qayyumu'l-

Asma" (MacEoin, pp. 195-196); on "Surat al-kawthar" (MacEoin, pp. 71,
201-202); on "Sdrat al-gadr"

(MacEoin, pp. 72, 202); on "Surat al-'asr" (MacEoin, pp. 76, 202); and on
"Surat al-tawhid" (MacEoin,

pp. 72, 202). Moojan Momen, in an editorial note related to this verse, has
expressed the view that the

Béb is here referring to the commentaries he had written prior to his
imprisonment at Mah-Ku

(SWEGSB, p. 348, n. 1). MacEoin (p. 88) has pointed out that this verse may
refer to three commentaries

which had been written by the Bab at Mah-K U at the time of hisrevealing
véhid |11 of "Bayan-i-farsi".

Inasmuch as Shaykh Hasan-i-Zunuzi" said that the Bab revealed a commentary
on one "juz™ of the

Qur'an every night of his captivity (ZARANDI, p. 31), we may calculate, based
on the number of verses

inthe "juz™ (approximately 206 verses, one thirtieth of 6236 verses, the
length of the "Qur'an" as

attested by MacEoin, p. 15, n. 28) that during the first night the subject of
his commentary was " Surat

al-fatihah", "Surat al-bagara" and the beginning of "Sirat al-'imran”; that
during the second night he

continued with "Surat a-'imrén"; and that during the third night he
completed "Surat a-'imrén" and

began "Surat al-nisa." Hence, after the passage of three nights, the Béb
would have completed

commentaries on three chapters of the Qur'an, namely, "Surat al-fatihah,"
"Surat al-bagara" and " Surat

al-'imran.” Thereis clear agreement between this reasoning and the verse
cited from "Bayan-i-farsi"

(véhid I11: bab 16), and it seems likely to the present author that this was
Béb's meaning. In any case,

prior to hisimprisonment at Mah-K, the Bab had written at least six
commentaries on chapters of the

Qur'an, rather than three, as referred to in this verse. It therefore seems
that Momen's explanation is less



likely.

4] "Bayan-i-farsi" wasrevealed at Mah-Ku (ZARANDI, p. 248; Shoghi
Effendi, "God Passes

By," pp. 24-25; MacEoin, pp. 84, 85, 88). Bayuzi (p. 132) indicates only that
"Bayén-i-farsi" was

begun at Mah-Ka, while Amanat (p. 374) states that the Bab compiled parts of
"Bayan-i-farsi"
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at M&h-KU. There are at least forty-nine extant manuscript copies of this
work (MacEoin, pp.

84, 181-184). It has been lithographed (MacEoin, p. 183, n. 23; p. 254), with
thetitle "Bayan-i-

farsi" and the title page of thisversion reads: Inna'l-Bayan mi zan min
‘indalldh ilayawmi man

yuzhiruhu'lldh. Man ittaba'ahu nur wa man yanharifu ‘anhu nar* (n.p., n.d.).
Copies of this

lithographed exemplar are to be found in many research libraries, and on the
web
(http://www2.h-net.msu.edu/~bahai/areprint/Bab/A-F/Bayanf/Bayanf.htm). A
manuscript

copy of thisBook is extant in the hand of the Bab's amanuensis, Siyyid
Husayn-i-Y azdi, to

whom it was apparently dictated (Bahau'lléh, "Lawh-i-Shaykh," p. 128; cited
in MacEoin, p.

84, n. 29), now in the International Bah&i Archives (Balyuzi, p. 132;
MacEoin, p. 182). Nabil-i-

Zarandi transcribed a copy of "Bayan-i-farsi" which is also extant

(MacEoain, p. 182, n. 12). In

his"Té&rikh-i-Nabil" (ZARANDI, p. 248), he called this Book "the most
weighty, the most

illuminating and comprehensive of all Hisworks". Shoghi Effendi (*God Passes
By," pp. 24-25)

called this work "that monumental repository of the laws and precepts of the
new Dispensation

and the treasury enshrining most of the Bab's references and tributes to, as
well as Hiswarning

regarding, 'Him Whom God will make manifest'...peerless among the doctrinal
works of the

Founder of the Babi Dispensation”. MacEoin (p. 83) identifiesit as "the most
important work of

this period — indeed, the central book of the entire Bébi canon".
"Bayan-i-farsi" is composed of

apreface (Nicolas, "Le Béyan Persan,” tome 1:1911, pp. 1-16) or exordium
(SWEGB, p. 322),

eight chaptersindividually called "vahid," each composed of nineteen
sub-divisions individually



caled "béb," and of aninth "véhid" composed of ten "abwab" (plural of
"bab"). As has been

described above, MacEoin (p. 88) has pointed out that in véhid I11: bab 16,
the Bab refersto

three Qur'anic commentaries, and MacEoin suggests that as the Bab had
completed this

number of commentaries when the third vahid of "Bayan-i-farsi" was being
completed, this may

indicate that the Bab wrote a vahid of "Bayan-i-farsi" every month that he
was imprisoned at

Mah-K . This might explain why the B&b revealed nine véhids instead of
nineteen, inasmuch as

he was in Mah-KU for nine months. Indeed, the last month spent in Mah-Ku
was short, and

while al other vahids were composed of nineteen abwab, the ninth vahid was
composed only of

ten abwab. Nineteen was an important number for the Bab, rich with spiritual
significances,

whereas nine and ten do not seem to have been accorded a particularly
outstanding rolein his

writings. Hence, MacEoin's hypothesis seemsto fit what we know about the
Béb's sojournin

Mah-K(, although there is no conclusive evidence to support this hypothesis.
Nicolas translated

the entirety of "Bayan-i-farsi" into French, and this was published, with an
Introduction and

footnotes as "L e Béyan persan” (Paris. Librairie Paul Geuthner, 1911-1914).
Selections from

"Bayéan-i-farsi" were trandated into English by 1)E.G. Browne and are found
in many of his

articles and books on the Babi religion; 2)Shoghi Effendi and are found in a
number of his

letters published under Baha'i auspices; 3)Habib Taherzadeh and a committee
appointed by the

Universal House of Justice, and entitled " Sel ections from the Writings of the
Bab" (first edition

published 1976, reprinted 1978; corrected lightweight ed. (with index), 1982,
inIsrael: Bahai

World Centre, vii, 235 pp.). A German trandation of this last-named collection
was published as

"Der Bab: Eine Auswahl aus Seinen Schriften," 1991, Hofheim-Langenhain,
Bahai-Verlag ed.).

The original Arabic and Persian texts used in making this third listed
trandation under Bah&'i

auspices were published as "Muntakhabét-i ayat az &hér-i Hadrat-i

Nugta-yi Ul&" (Tehran:

Bahai Publishing Committee, 134 B.E./1977-78). Passages in Persian from



"Bayén-i-farsi" were

collected and annotated by Muhammad 'Abdu’l-Karim Isféhani Naim, as

"Natijat al-Bayan"

(Tihrén: Bahdi Publishing Committee, 105 B.E./1947-48). Also published,

under Bah&i

auspices and in English was"A Compilation of Passages from the Writings of the
Bab" (Manila,

Philippines:Bah&i Publishing Trust of the Philippines, 1980; New Delhi:

Bahd'i Publishing

Trust, 1980). A summary of "Bayan-i-farsi" in English was begun by E.G.
Browne and

completed by Moojan Momen, published as'A Summary of the Persian Bayan', in
"Selections

from the Writings of E. G. Browne on the Bébi and Bahdi Religions" (George
Ronald

Publisher, 1987, pp. 316-406).

5] "Bayan a-'arabiyya" was written in Mah-Ku (MacEain, p. 85), at Chihriq
(Bayuzi, p. 152),

or at some time during these two imprisonments (Shoghi Effendi, "God Passes
By," p. 25). This
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Book is composed of a preface (Nicolas, "Le Béyan Arabe," pp. 103-107), and
of eleven chapters

each called "vahid" and each of these chaptersin comprised of nineteen
sub-divisions

individually called "bab". If one applies the same method of calculation used
by MacEoin with

regard to "Bayan-i-farsi" one would be tempted to suggest that the Bab
composed "Bayan-i-

‘arabiyya’ during an eleven month period. However, the Bab spent nine months
at Méh-Ku,

and about two years at Chihrig, so there is no eleven-month period which would
explain the

length of thiswork, unlessit was begun in Mah-K U and completed in Chihrig.
MacEoin (p. 85)

describes "Bayan al-'arabiyya': "In spite of its brevity and frequent

obscurity, this little book

does provide us with the most succinct exposition of the laws and doctrines of
the Bab in their

final development." There are at |east fifteen manuscripts of "Bayan
al-'arabiyya," including an

incomplete copy allegedly in the hand of the Bab (MacEoin, p. 181). This Book
has been

lithographed (MacEoin, p. 85, n. 33; p. 181, n. 6; p. 254), printed (MacEoin,

p. 85, n. 34; p.

181, n. 3, 4), and twice trand ated into French (Comte de Gobineau, "Les



religions et les

philosophies dans|'Asie Centrale," 1865, appendix; and Nicolas, "Le Béyan
arabe. Lelivre sacre

du Babysme",Paris: Ernest Leroux, 1905). The lithographed version was
published under Azali

auspices (n.p., n.d.) with "Lawh-i-Haykal al-Din" and a"Tafsir" on two
verses of the "Lawh-i-

Haykal a-Din"; and the printed version isin 'Abdu’l-Razzaqg al-Hasani,
"Al-Babiyyun wall-

Bahaiyyuan fi hadirihim wa madihim" (Sidon: Matbaat al-'lrfan,
1349/1930-31).

6] "Tafsir Du'aa-sabah" (Commentary on the Morning Prayer) was revealed at
Mah-KU at the

request of Aga Siyyid Abu'l-Hasan, the son of Aga Siyyid 'Ali Zunizi
according to Féadil-i-

Mazindarani (ZUHUR, p. 73; cited in MacEoin, p. 98, n. 100), of which there
aretwo

manuscript copies extant (MacEoin, p. 199).

7] "Lawh-i-Shihab al-Din Siyyid Mahmud al-Alusi" (Letter to the Mufti of
Baghdéad), in which

the Bab claims to be the Mahdi and states that he has abolished Islamic canon
law ("shari'a"), is

found in a collection of letters published by Muhammad Mahdi Khan Za'im
a-Dawla, in

"Tarikh al-Babiyya wa miftah Bab al-abwab" (Cairo:1903; Persian
trandation by H§i Shaykh

Hasan Farid Gulpaygani, Tihran:1968, pp. 212-215; cited in MacEoin, p. 97).

8] "Lawh-i-Muhammad Shah", "the most detailed and illuminating of his Tablets
to

Muhammad Shah" (Shoghi Effendi, "God Passes By," p. 26) was also written in
Mah-Ku (Ibid.;

MacEoin, p. 94). Abu'l-Qasim Afnan (p. 460) indicates that the Bab addressed
five Tabletsto

Muhammad Shéh, one each revealed in Bushihr, Isfahan, Siyih Duhn,

Mah-K U and Chihriq.

The "Lawh-i-Muhammad Shéah" revealed in M&h-K was written in a mixture of
Arabic and

Persian, and this entire Tablet is cited by Abu'l-Qasim Afnan (pp. 299-304). A
single manuscript

of thisletter is preserved in the Bah&i International Archives (MacEoin,

pp. 97, 193), which is

the basis for the Arabic and Persian text published in "Muntakhabét-i &yét

az ahar-i Hadrat-i

Nugta-yi Ul&" (Tihran:1977-1978, pp. 13-18; cited in MacEoin, p. 97, n. 93;

pp. 193, 254),



trandated into English and published in " Selections from the Writings of the
Béb" (Haifa:1976,

pp. 11-17). It isthisletter that Nicolas has cited later in this Chapter, in

large excerpts, which

are trandated in Note (64). Shoghi Effendi ("God Passes By," p. 26) describes
the contents of this

Tablet in these words:

"Prefaced by alaudatory reference to the unity of God, to His Apostles and to
the twelve

Imams; unequivocable in its assertion of the divinity of its Author and of the
supernatural

powers with which His Revelation had been invested; precisein the verses and
traditionsit cites

in confirmation of so audacious a claim; severe in its condemnation of some of
the officials and

representatives of the Shéh's administration, particularly the ‘wicked and
accursed' Husayn

Khén; moving in its description of the humiliation and hardships to which its
writer had been

subjected, this historic document resembles, in many of its features, the
Lawh-i-Sultan, the

Tablet addressed, under similar circumstances, from the prison-fortress of
'‘Akké& by Bahdu'llah

to Néasiri'd-Din Shéh, and constituting His lengthiest epistle to any single
sovereign.”
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according to orders received from time to time from Tihran. All the
historians, the Babis as

much as the Muslims, tell us that, despite the severe orders to stop all
communications of the

prisoner with the exterior world, the Bab received a crowd of disciples and
strangersin his

prison.

Bethat asit may — for documents are utterly lacking for this period — the
reader will judge

for himsdlf, if he will take alook at the passages of the "Bayan" which |
have collected here:56

55The Bab indeed refers to hisimprisonment at Mah-KU in various passages of
"Bayan-i-farsi" including

véhid |1: bdb 1, bab 2, bab 5, béb 7, béb 16; vahid 111: bab 17, bdb

18, béb 19; vahid IV: béb 12, bab

16; vahid V: béb 13; vahid VI: bab 7, bab 8, béb 15; vahid VII: 15.

Please see E.G. Browne's'A

Summary of the Persian Bayan' (" Selections from the Writings of E.G. Browne,"



pp. 316-406 passim.)

and Nicolas trangation of "Bayan-i-farsi" ("Le Béyan Persan,” tomes
[-1V:1911-1914) for English and

French versions of these verses.

56The collection of passages cited here (and enumerated by Roman numeralsin
brackets) represent

Nicolas' trandations of passages from "Bayan-i-farsi" and as they were
published in "Seyyed Ali

Mohammed dit le Bab" in 1905, they predate his publication of "Le Béyan
Persan" in four volumes

(1911-1914). Each of the passages will be cited as follows— in the main
text, an English rendering of the

text found in "Seyyed Ali Mohammed dit le Bab"; in the endnote, the English
version of the

retranglation of this same text. Hopefully thiswill provide the reader with an
improved understanding of

the subtleties involved in trandating the Bab's language.

[I] "How ignorant you are, O My creatures, who all, wherever you are, and in
relationship to

Me, imagine yourselves being in My good-pleasure; and these verses which prove
Me, these

verses from My power, of which the treasure isits very nature and which He
recites with My

permission, you have, contrary to any right, relegated Him to amountain, in a
place where the

inhabitants are not worthy of being mentioned. In His presence, which isin My
presence, there

is nobody other than one of the Letters of the Living of My book; in His hands,
whichisin My

hands, during the night, thereis not even alamp! And this notwithstanding
that in these seats

(Seats hereis used in ageneral sense and particularly means mosgues), which
degree by degree,

return to Him, there is an infinite number of lamps from which the light

shines. Everything on

the earthis created for Him, and it is from Him that all derive their

happiness. And yet al have

remained ignorant of Him, even refusing Him alamp!" (vahid I1: bab 1)

[11] "He has henceforth appeared in the very midst of 1slam but al, opposing
Him, claim

precisely thetitle of Muslim, and without any right have relegated Him to the
mountain of

Mah-Ku." (vahid 11: bab 7)

[111] "Hence thisroom (in which | am found), which has neither doors nor
precise boundaries, is



today the highest of the chambers of Paradise, for the Tree of Truth inhabits
it. One would say

that all the atoms of thisroom sing in avoice that says: 'In truth! 1 am God!
There is no other

God but Me, the Lord of al things." (vahid I1: bab 16)

[1V] "Thefruit of thisdoor [bab] isthat: At the moment that the

manifestation of Him Whom

God shall become manifest he [the believer] will understand from that very
moment that this

was ordained by Hisworks [Writings] asit isfor He Himself.

"That at least what has happened today will not happen then, when copies of the
Qur'an valued

at athousand tumans are innumerable among Muslims, while He Who caused it to
descend is

imprisoned upon a mountain, in aroom the walls of which are made of plain
brick. And this

even though, everywhere He was, that place is the 'arsh of God, beit at the
highest degree of

grandeur, be it crouching in the dust." (véhid I11: bab 19)
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[1] "Oh! such isyour blindness, O My creature! That which you do, you do it
thinking

that in doing so you content Me!57 And despite these verses which prove Me for
Myself,

these verses which flow from My power and of which the treasure is the very
being of

this Person (the Béb), despite these verses which do not leave His mouth
without My

permission, see that, without any sort of right, you have put Him on the summit
of a

mountain of which the inhabitants are not even worthy to be mentioned. Near
Him,

which is near to Me, there is nobody, except for one of the Letters of the
Living of My

book. Between His two hands, which are My two hands, thereis not even a
servant, to

light, at night, the lamp. And yet the men who are on the earth have not been
Created

except for His existence; it is by His benevolence that they are happy, and
they do not

even give Him alight!" [Unity I1:Door 1]

[1]"The fruit (of the Islamic religion) is to believe in the manifestation (of
the Bab) and
Heisimprisoned at M&h-KU!" [Unity I1:Door 7]

57Nicolas asserts. "As strange as this might appear, this passage is not



addressed in any way to the Babis;

on the contrary, it is the Muslims whom our author or rather God here summons
to respond. In effect,

aswe will see later, in the second volume of this study—see Note (63) —

one may also consult the "Book

of the Seven Proofs' ["Daldlil-i-sab'ih"] on this subject, that every "nation

of aprophet” actsonly, inits

religious acts, with the intention of satisfying God and of pleasing Him. But,
one cannot satisfy God

except in satisfying His Prophet. And the Muslims do not want to recognize in
the B&b the Mahdi

promised by Muhammad. Thisrefusal of obedience is unacceptable, for God,
having summarily effaced

the teaching of Muhammad, has replaced it with that of the Bab. The Babis
thus the current Prophet,

for Whom the world was created. Thus, a Muslim who acts in order to satisfy God
must act in reality in

order to satisfy whom? The B&b." In this note, Nicolas has not explained the
teaching of the B&b on this

subject in al of itsimplications. In his writings the Bab does not merely

refer to the abrogation of the law

of the Qur'an by the law of the Bayéan. In fact, he refers repeatedly to this
phenomenon as it is repeated

in many Dispensations, including the abrogation of the Torah by Jesus, the
abrogation of the Gospel by

Muhammad, and, in the future, the abrogation of the Bayan by the Book of "Him
Whom God shall

manifest”. In particular this latter abrogation is of conseguence, inasmuch as
the Bab warns his followers

not to miss the appearance of his prophetic successor, and to be especially
careful not to harm "Him

Whom God shall manifest” in any way. Abu'l-Qasim Afnan (p. 444) indicates that
"Him Whom God

shall manifest” is mentioned 300 times in "Bayan-i-farsi" and 80 timesin
"Bayén al-'arabiyya’. Fariba

Ghayebi (email 26/2/02) remarked after having skimmed through
"Bayan-i-farsi" that nearly every

véhid contains a warning from the Bab not to miss the appearance of "Him Whom
God shall manifest".

A few of these passages, taken from the very same locations already cited by
Nicolas, will be given here

to illustrate this vital point.

"The final judgement of the Bayan will take place with the appearance of Him
Whom God shall

manifest. Today, in effect, the Bayan isin the station of seed, and, in the
beginning of the



appearance of Him Whom God shall manifest, it will be at its ultimate
perfection.” ("Le Béyan
Persan," tome 1:1911, p. 69; vahid II: bab 7)

"Thisis said so that the believersin the Bayan will understand that they

must not do with their

Master [Him Whom God shall manifest] as the believersin the Qur'an have done
with theirs

[the Bab]." ("Le Béyan Persan," tome 11:1913, p. 73; vahid 11; bdb 19)

"It is ordained that once every nineteen days, one must read this door [bab]
that thereby in the

day of the appearance of Him Whom God shall manifest, they will not remain
ignorant of the

verses which were and which remain the greatest of the arguments and of the
testimonies[in

support of the Prophet of God]." ("Le Béyan Persan," tome 111:1913, p. 102;
véhid VI: bab 8)
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[111]"All that belongs to the man of Paradiseisin Paradise. This solitary

room (in which

I am) and which does not even have a door istoday the greatest of the gardens
of

Paradise, for the Tree of the Truth is planted therein. All the atoms which
compose it

cry: 'In truth, there is no other god but God! In truth, | am God, and thereis
no other

god but Me the Lord of the Universe!"™ [Unity I1:Door 16]

[IV]"The fruit of this door [bab] isthat men seeing that it is permitted to

do dl that for

the "Bayan" (spending so much money), which is only the trace of Him Whom God
shall manifest, must pay attention to what they must do for Him Whom God shall
manifest when He will appear, so that it will not happen (to him) what happens
(tome)

today. That is to say that there are in the world many [copies of the] Qur'an
worth a

thousand tomans, while He Who makes verses descend (the Béb) is put on a
mountain,

in aroom built of bricks dried in the sun. And furthermore thisroom is the

‘arsh (ninth

heaven,58 dwelling-place of the Divinity) itself.” [Unity I11:Door 19]

In Unity IX:Door 2 [Bayan-i-férsi], he remarks that they paid him the

greatest respect when he

was simply a Siyyid, and that it is from the moment that he manifested himself
as sent by God

that they began to overpower him with injuries and insults.59



In Unity VI:Door 8, he again reproaches Muslims for having awaited the Mahdi
with
impatience, only to imprison him as soon as he appeared.60

It is furthermore in the same order of ideas that, when sequestered at
Mah-K U, he addressed a
long letter to the Shdh (Muhammad Shah) which we are going to analyze here.

58The identification of "'arsh” (throne of God) iswith "His seat"
[kursiyyuhu] found in the Qur'an, Sirat

al-Béagarah, 11:255:

wa si'akursiyyahu al-samawati wal-arda
"Histhroneis as vast as the heavens and the earth."

Nicolas association of "'arsh" in this passage of "Bayan-i-farsi" with the
ninth heaven is of unknown
provenance.

59Nicolas has misattributed this reference, inasmuch as a comparison of E.G.
Browne's"A Summary of

the Persian Bayan" (SWEGB, p. 403) and of Nicolas trandation ("Le Béyan
Persan," tome 1V:1914, pp.

143-145) indicates that "Bayan-i-farsi" does not mention this subject in
véahid I X: béb 2. Nor isthis

theme found in Nicolas' trandation of "Bayan a-'arabiyya’ ("Le Béyan
Arabe," p. 197) in the same

location (véhid I1X: béb 2).

60Checked against Nicolas trandation ("Le Béyan Persan,” tome 111:1913), we
find that thisreferenceis

embodied in these words:

"Asfor example (the Muslims), who read every day the prayer of the 'Ahd Namah'
(prayer made

by the Iméms specially for the manifestation of the Imam Mahdi) and, by the
very fact that they

have too often repeated 'Al-hgjal! Al-hgjal!" ('Hasten! Hasten' the arrival of

the Mahdi), they

have been mistaken in their desires and have believed that they loved the Imam
Mahdi. When,

in actuality, over three years have passed since the order of God (the Iméam
Mahdi) manifested

himself, and hereit is that the One Who was your aim you have locked up on a
mountain. And

yet, he did not manifest himself except with this very proof, upon whichis
based all of Ilam.”

("Le Béyan Persan,” tome 111:1913, pp. 102-103; vahid V1: bab 8)
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The document begins, like ailmost all the literary documents of the Bab, with

an exalted praise

of the Divine Unity. The B&b continues by praising, asis agreeable to him,
Muhammad and

the twelve Imams, who, as we will see in the second volume of thiswork,61 are
the cornerstones

of the "Bayan":62

"And | affirm," he cried, "that al that isin thisworld of possibilities

other than themis

before them nothing but absolute nothingness, and if one can mention it, this
al,itis

but like the shadow of a shadow. | ask pardon from God for the limits which |
have just

assigned to them, for in truth the last degree of the praises that one can

render isto

recognize, in front of them, that one can not render them."

"It iswhy God created Me from such clay as no one has been created of a

similar clay.

And God gave me what the wise men in their knowledge cannot comprehend, what
nobody can know except to be completely annihilated before one sign from among
my

signs.”

"Know, that is truth, | am a column of the First Word: this Word that whoever
has

know it has known God in His entirety and has entered into the universal good.
Whoever has not wished to know it has remained ignorant of God and has entered
into

universal evil. | swear by your God, the Master of the two worlds, the one who
lives here

below for as long as nature permits, and who remains al of hislife the
bondsman of

God in the works of good embraced by the knowledge of God, if thereisin his
heart any

animosity towards me, be this so little that God only can comprehend it, then
all the

good works and all his piety are without utility and God looks at him only with
the

glance of chastisement, and that one is among those who die. God has fixed all
good

which He Himself recognizes as good in the work of obeying me, and all the evil
that

He knows in the act of disobeying me. In truth, today | see, in the rank that |
hold, all

that | have just said and the people of my love and of my obediencein the
highest



dwelling-places of the heavens, while my enemies are plunged into the depths of
thefirel

"If in my existence, | swear, | had not been obliged to accept being the
Huijjat63 of God,
| would not have warned you!"

As we seg, the Bab continues here very clearly and renews the affirmations of
the "Kitdb
baynal-haramayn". He adds nothing, but also retracts nothing:

"I then," he says, "l am this Point from which all that exists found existence.

| am this

countenance of God which does not die, | am this Light which is not

extinguished. The

one who knows me is accompanied by all good, the one who pushes me behind him
by

all evil."

61Nicolas refers once again to the second volume of "Seyyed Ali Mohammed dit le
Bab" which hasyet to

be identified, and must be presumed unpublished.

62The Tablet to Muhammad Shah which is cited by Nicolas at this point in his
text isthat described in

note (56), part 8]. For an English translation of portions of this Tablet from
the Persian, please see
" Selections from the Writings of the Bab" (pp. 11-17).

63"Hujjatu’llah” means the "Proof of God". It is one of the names of the Imam
Mahdi.
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"In truth, Moses, when he asked God what he asked (he wanted to see God), God
radiated upon the mountain, with the light of one of the followers of 'Ali,64

and, asthe

hadith explains "this light, | swear by God, was my light." Do you not see

that the

numeral value of the letters which compose my nameis equal to the numerical
value of

those which compose the word Rabb (Lord)? And did not God say in the Qur'an:
"And

when your Lord will radiate upon the mountain” (68)765

The Béb continues to relate the prophecies found in the Qur'an and in some
hadith on the

subject of the manifestation of the Mahdi. He reports the famous hadith of
Mufaddal 66 which is

one of the strongest arguments for the truth of his mission.



Inthe Qur'anitissaid [Surah 32, verse 4]: "God conducts the affairs (of

the world) from

heaven to earth and then (all) returns to Him in the day the duration of which
is one thousand

years of our reckoning".67

On the one hand, the last Imam disappeared in the year 260 Hijri,68 and it is

at this moment

that the [Muhammadan] prophetic manifestation was terminated and that "the door
of

knowledge was closed”.

When Mufaddal asked the Imam as-Sadiq about the signs for the arrival of the
Mahdi, the

Imam replied: "He will manifest himself in the year sixty and his name shall
be elevated.”

Which meansin the year 1260, precisely that of the manifestation of the Béb.

"I swear by God," Siyyid 'Ali Muhammad says on this subject, "I did not take

lessons

and my education was that of a merchant. In the year 60 [1260 A.H.] my heart
was

filled with manifest verses, certain knowledge and the testimony of God. And |
proclaimed my mission in that very year."

"And that very year | sent you a messenger (Mulld Husayn Bushr('i), the
conveyer of a

Book so that the Government could act as it should towards the Hujjat (please
see Note

65). But the Will of God was that civil wars rise up that they might deafen the
ears, blind

the eyes, and harden the hearts, and it isfor this reason that this messenger
was not

allowed to come before you. Those who considered themselves patriots opposed us
and

until today almost four years have passed69 without anyone speaking the truth
on the

guestion.”

64'Ali hereisthe Imam'Ali.
65SUratu’l-A'raf, 7:143: falammatajalli rabbuhal lil-jabali
66Hadith of Mufaddal.

67S0ratu'l-Sajdat, 32:5: yudabbiru'l-amra minal-samai il&l-ardi thumma
yaruju ilayri fi yawmin kana

migdéruha alfa manatin mimma taudina

68Disappearance of the Imaém Mahdi in the year 260 Hijra.



69Four years, 1844-1848.
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"And now, as my timeis near, as my work is divine work and not human, thisis
why |
have written you briefly."

"I swear by God! If you only knew what has happened to me during these four
years

from your funtionaries and your delegates! If you knew it, the fear of God
would impede

the passing of the breath which exhales at this moment from your lips, unless
you were

to adopt the aim of entering into the obedience to the order of the Hujjat, and
to

immediately repair what went wrong."

"l wasin Shiraz, and from this awful and evil governor | suffered tyrannies
such that if

you only knew the least part thereof, by your justice you would exercise
against him the

punishment of the talion, for his violence attracted the punishment of heaven
until the

day of judgment upon the extent of the Empire. This very arrogant and always
drunken

man did not given asingle sign of the imprint of intelligence. | was forced to
leave

Shiraz and | directed myself towards Tihran to go see you, but the late
Mu'tamidu'd-

Dawlih understood the truth of my mission and was among those exercized
deference

towards the elect of the Lord."

"Some ignorant ones of the city started ariot, and that iswhy | sequestered

myself in the

Sadr palace at the moment that the Mu'tamid died. May God reward him! Thereis
no

doubt that the cause of his leaving the fire of hell is because of what he did

for me."

"Then Gurgin caused me to voyage for seven nights with five individuals,
without

anything that is necessary for a voyage and with a thousand lies and a thousand
violences. Alas! Alas, for that which happened to me! Finally the Sultan70
ordained that

| be directed towards Mah-K U, without even giving me a mount which | might
ride!

Alas! Alas, that what happened to me happened! Finaly | cameto thisvillage7l
of which



all the inhabitants are ignorant and vulgar. Ah! | swear by God, if you knew in
what

place | reside, the first who would have pity on me would beyou! Itisa

little fort, at the

summit of amountain, and it is to your benevolence that | owe such a
dwelling-place!

Those who inhabit it are two men and four dogs! Think of how | pass my time!"

"I thank God, as He should be thanked, and | swear by God that the one who
imprisoned me here is content with what he did. And yet, if he knew with whom
he

acted in thisway, he would never again be happy.”

"And now, | tell you a secret: this man imprisoned (in my person) all the
Prophets, all

the saints and he who has been embraced by the knowledge of God. And there has
not

remained asingle kind of suffering under which | have not trembled.”

"When | learned of the order which you had given (to conduct me to Méh-K ), |
wrote

to the Sadr A'zam: "Kill me and sent my head wherever you wish, for to live
without sin

and to go where sinners are cannot suit me." He did not reply to me with
anything: and

| am convinced that he did not know the truth of the question, for to sorrow
without

any reason the hearts of the believers male and female is worse than destroying
the

house of God."

70"Sultan" is an Arabic word, which refersin this case to the Shah of

irén, the King of Persia.

71Village of Chihrig.
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"And, | swear by God, today | am the true house of God. All good attaches to
this, that

someone does me good, for it isasif he did good to God, to His angels, to His
friends.

But perhaps God and His friends are too far elevated for the good and the evil
of

anyone arrive at the dust of Their threshhold, but that which happensto God
happens

to me. | swear by God, he who imprisoned me, has imprisoned himself, and only
that

which God has ordained happens to me. Then aas! Alas for him whose hand
alowed

evil to escape, and very happy is he who lavishes the good.”



Finally, and to sum up thislong missive, the Bab writes:

"The other question is the matter of this lower world. The late
Mu'tamidu'd-Dawlih,

one night, caused all of his assistants and even Hgji Mulla Ahmad to retire,
and then he

said to me: 'l know very well that all that | acquired, | acquired by violence,
and it

belongs to Sahib al-Zaman. | therefore giveit al to you, for you are the
Master of Truth

and | ask you permission to become its possessor.' He took off even aring and
gaveit to

him and sent him off in possession of all of hisgoods. God is witness to what
| say here,

and His testimony suffices."

"I do not want a Din&r72 of these goods," adds the Béb, "but it is for you73
to ordain was

seems good to you. But as for all disagreements God has Himself ordained the
testimony

of two witnesses, from the midst of all the wise men, therefore cause Aga
Siyyid Y ahyar4

and Akhund Mull&'Abdu'l-Khalig75 to be present. They will show you and
explain to

you my verses and from this meeting there will survive only one single thing,
whichis

the perfection of my testimony."

"From these two persons, one knew me before my manifestation, the other
afterwards,
both know me very well, and thisiswhy | have chosen them."

And the letter ends with kabbalistic proofs76 and ahadith.77

72Dinér is aPersian currency.

73Here the Béb is referring to the Shah, the recipient of his letter.

74A 04 Siyyid Y ahya—this appears to be areference to Siyyid Y ahya Darabi.
75Akhuand Mull4d'Abdu’l-K halig—unidentified person.

76"Kabbalistic proofs’ in thisinstance refersto 'ilm a-jabr, or 'ilm
al-huruf, also called gematria, the

computation of hidden meanings through the comparison of words having the same
numerical values,
with each letter in the Arabic/Persian al phabet representing a number.

77" Ahadith" isthe plural form of "hadith”, denoting the oral traditions
associated with the words and

actions of the Prophet Muhammad and his companions, and, for the Ithna



‘Ashari Imamis, the words
and actions of the twelve Imams.
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Chapter Five

Imprisonment at Chihriq — Trial and Execution at Tabriz— Concealment and
Burial

Hence, the B&b was much vexed in his prison and he remained there for a
relatively long

time(1), because the document which we have just cited is dated 1264(2), and
the execution of the

martyr did not take place until 27 Shalban of the year 1266(3).

(1) The Béb was imprisoned at Mah-K U for nine months (ZARANDI, p. 259;
'‘Abdu'l-Baha, p. 12; KAF,

p. 129 — cited Amanat, p. 374, n. 9), and he departed for Chihrig twenty

days after Naw-Ruz

(ZARANDI, p. 259), the fourth Naw-RUz after his declaration, corresponding to
the "hijra" year 1264

(ZARANDI, pp. 255-256). Since the eve of Naw-RUz was on the thirteenth day of
Rabi' al-Thani of that

year (ZARANDI, pp. 255-256), then the twentieth day after Naw-Ruz must have
landed on the fourth

day of Jaméadi al-Ula1264. Amanat (p. 380) gives precisely this date, with

its Gregorian equivaent of 10

April 1848. Another conversion of thisdate is 8 April 1848, based on these two
date converters:

http://www.cs.pitt.edu/~tawfig/convert/convert.cgi
http://www.ori.unizh.ch/hegira.html

Nine months prior to this date would place his arrival at Mé&h-Ka during the
month of Shalban in the

year 1263, corresponding to 15 July 1847 to 12 August 1847:
http://www.ori.unizh.ch/hegira.html

Or to 14 July 1847 to 11 August 1847:
http://www.cs.pitt.edu/~tawfig/convert/convert.cgi

(2)The Béb could have written this Tablet to Muhammad Shah from Mé&h-Ku at
any time during the last

five months of 1263 — Shaban, Ramadan, Shawwal, Dhi'l-Qaldih,
Dhi'l-Hijjih, and the first four

months of 1264 — Muharram, Safar, Rabi' al-Awwal, Rabi' a-Thani and
Jamédi al-Awwal. Nicolas

dating of this Tablet in 1264 is entirely probable, although not proven beyond
areasonable doubt.

(3)The date of the Bab's death is reported in ZARANDI (p. 517),
‘ABDU’L-BAHA (p. 27), and AVARIH



(volumel, p. 245; cited Amanat, p. 402, n. 114) as the twenty-eighth of
Shalban 1266. ZARANDI (p.

517) states that it took place at noon, while ‘ABDU’L-BAHA (p. 27) affirms
that it occurred before noon.

In his dispatch to Lord Pamerston, the British Foreign Secretary, dated 22
July 1850 (F.O. 60/152;

cited Balyuzi, pp. 202, 241), Lt.-Col. Sheil reported the martyrdom of the Bab
but seemsto have

omitted the date of this event. At the time of the execution of the Bab, R.W.
Stevens, the British consul

then serving in Tabriz was absent from the city, having left his brother
George Stevens in charge;

George did not report this event to Lt.-Col. Sheil, who seems to have been
informed through some other

channel (Balyuzi, p. 202).

On 24 July R.W. Stevens returned to Tabriz and promptly filed areport of the
execution to Sheil (F.O.

248/142; cited Balyuzi, pp. 202, 241; Amanat, p. 402, n. 114). Amanat (p. 402,
n. 114) notes that R.W.

Stevens reported that the Bab's martyrdom took place on 27 Shaban 1266/8
July 1850, but casts doubt

on the British consul's positive knowledge of the event, inasmuch as he was not
present in Tabriz at the

time of its occurrence. Amanat (p. 402, n. 114) notes that SIPIHR (volume Il
p. 305; cited Amanat, p.

402, n. 114) also reports this event as occurring on 27 Shalban 1266, but that
this chronicler mistakenly

identifies 27 Shaban/8 July as a Monday, while ZARANDI (p. 517) correctly
identifies 28 Shalban/9

July as a Sunday, and he reasons that this makes the Babi/Bah&i dating

more reliable than the Muslim

report and British diplomatic report. It might also be noted that ZARANDI (pp.
507-508) relates the

testimony of the Bab's amanuensis, Siyyid Husayn Y azdi, with regard to the
night just prior to the Bab's

martyrdom, and it seems entirely unlikely that so devoted a disciple could have
mistaken the date of his

Master's martyrdom. Various eye-witness reports of the martyrdom of the Bab
were collected and

trandated by Dr. Firuz Kazemzadeh and his brother Kazem Kazemzadeh and
published as "The Béab:

Accounts of His Martyrdom," in "World Order" (Fall 1973).
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However the execution was preceded by a change of prison — he was made to
leave Méh-Ku
for Chihriq(4). Mirza Tagi Khan(5), the Amir Nizam(6) who was then the



Prime Minister, seeing

(4)The date of the Bab's departure from Méh-Ka for Chihrig has been cited
in Note (1), as 4 Jamédi al-

Ul&1264/8 or 10 April 1848. Since Chihriq is approximately eighty miles
southwest of M&h-K, it

seems likely that the Bab would have arrived in Chihriq afew days later, at
the latest about 9 Jamédi al-

Ul&41264/13 or 15 April 1848. MacEoin (p. 82) indicates that the Bab
departed M&h-K U on 9 April

1848, and arrived at Chihriq at the beginning of Jamédi al-Thani 1264/early
May 1848. It isentirely

improbabl e that this journey would have taken an entire month. Hgji Mirza
Aqgési ordered that Rida-

Quli Khan-i-Afshéar lead the escort of the Bab from Mah-Ku to Chihriq
(Balyuzi, p. 134). For

information about his father, H§ji Sulayman Khéan-i-Afshar, please see note
(12). Rid&-Quli Khén was

married, through the intervention of his father, to the daughter of Siyyid
Kazim Rashti (Balyuzi, p. 13-

14). This chief of the Bab's escort was attracted to his charge during the
journey from Méh-Kud to

Chihrig (MU'IN, pp. 169-172; cited Amanat, p. 367, n. 192) and subsequently
became a zeal ous Babi

(Balyuzi, pp. 134-135; Amanat, p. 247, n. 250). MU'IN (pp. 173-176; cited
Amanat, p. 367, n. 194) also

reports that Rid&-Quli Khan was deprived of hisfamily estate at Sain Qala
by his anti-Babi father, and

then poisoned by his son, motivated also by religious enmity.

The transfer of the B&b from Mah-K G to Chihriq is reported by ZARANDI (p.
259) to have been

motivated by Hgji Mirza Agasi's "fear and resentment” over the influence
exercised by the B&b over his

jailer, 'Ali Khan of M&h-KU. ‘ABDU’L-BAHA (p. 13) reports that the Bab
was moved because of the

entreaties of the "accomplished" Muslim clerics of Adhirbayjan. Amanat (p.
378, n. 23) indicates that

Prince Dolgorukov, the Russian minister in Tihran from 1845 to 1854 (MacEoin,
p. 170, n. 63),ina

dispatch dated 4 February 1848 to the Foreign Minister of the Czar, reported
that the Bab was

transferred away from the Russian border, i.e. from Mah-Ku to Chihriq,
during the previous year, in

1847. It seems likely that the Bab was not transferred until April 1848, but
perhaps Prince Dolgorukov

was informed of the decision to transfer the B&b prior to its taking effect.



In any case, it appears from

this dispatch that one of Hji Mirza Agasi's motivations for effecting

the removal of his prisoner from

Mah-K U to Chihrig may have been to calm the fears of the Czar's
representative at court that the Bab's

presence in that location might result in civil unrest and that its

consequences might cross over the

border into the Russian Empire. Chihriq was chosen for the Bab's imprisonment
because the governor

of the fortress and chief Khan (leader) in the region was Y ahya Khan Shakaki,
a Nagshbandi Sufi, the

brother of Muhammad Shah's favorite wife and an ally of H§i Mirza

Agési (Amanat, p. 380, n. 33).

ZARANDI (p. 301) and ‘ABDU’L-BAHA (p. 13) call him simply "Y ahya Khan the
Kurd", and

ZARANDI (p. 301) also reports that his sister was the mother of
Nayibu's-Saltanih, one of the daughters

of Muhammad Shah — thiswould likewise identify his sister as one of
Muhammad Shéh's wives.

According to ZARANDI (p. 302), Y ahya Khan was transformed through his contact
with the B&b, as

were the Kurdish inhabitants of the village of Chihrig, and those of

I ski-Shahr, an hour's distance from

the fortress. Soon after the death of Muhammad Shah, his Grand Vazir, Hgji
Mirz& Acgési was deposed,

and Nésiri'd-Din Shéh appointed Mirza Tagi Khan the new Grand V azir.
According to 'Abbas Mirza

Mulk Ara (in "Sharh-i Hal," Tihran:1946, p. 17; cited Amanat, p. 380, n. 33),
shortly after Hgji Mirza

Aqgési'sfall from power, Y ahya Khan was summoned to Tabriz and imprisoned
there, apparently

because of his relationship with the former Grand Vazir. Thiswould indicate
that Y ahya Khan was not

governor of Chihriq during the last period of the Bab's imprisonment in that
fortress. The last reference

to Yahya Khén in ZARANDI (p. 322) isimmediately upon the Bab's return to
Chihriq after thetrial in

Tabriz, which probably occurred in August 1848, a month prior to Muhammad
Shéh's passing and H§ji

Mirza Agési's disgrace. Please see the next paragraph for details. It

should be noted that there is another

Y ahya Khan in this story, an attendant of 'Abbéas Mirza Shah and of his son
Muhammad Shah (Balyuzi,

p. 149). He was aresident of Tabriz, and the father of H§i Sulayméan Khan
(‘ABDU’L-BAHA, p. 28;

Balyuzi, p. 149). Balyuzi reports (p. 149) that it was intended that H§ji
Sulayman Khan follow his father



in service to the court, but that instead he went to the 'Atabat, where he

studied with Siyyid Kazim

Rashti. Subsequently he embraced the Cause of the Béb, and visited his Master
at Chihriq (Bayuzi, p.
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149). ZARANDI (pp. 518-519) reports that H§i Sulayméan Khan tried to effect
the deliverance of the

Bab, but arrived in Tabriz on the second day after the Bab's execution.
ZARANDI (p. 519) and

‘ABDU’L-BAHA (p. 28) indicate that Hji Sulayméan Khan was instrumental
intheinitial retrieval and

safeguarding of the mortal remains of Anis and the Bab, and ZARANDI (pp.
519-520) indicates that

H&ji Sulayman Khén reported the details of this matter to Bahau'llah in
Tihrén.

According to ‘ABDU’L-BAHA (p. 14), the Muslim clerics of Tabriz wrote to
the government in Tihrén

after the Bab had been in residence at Chihriq for three months. Three months
after the Bab's arrival,

which probably occurred about 9 Jaméadi al-Ul4, would fall on 9 Shalban.
ZARANDI (p. 301) reports

that the Bab was brought to Tabriz towards the end of Shalban. Isthere any
conflict between these two

dates? Not at all. ‘ABDU’L-BAHA (p. 14) reports that subsequent to the
appeal of the clerics of Tabriz

to Tihrén, H4i Mirza Aqgési ordered the Béb to be taken from Chihrig

to Tabriz to be examined by the

‘'ulama’ . It would have taken some days for the message of the ‘ulamd to
reach Tihran, for the edict of

the Grand Vazir to reach Chihrig, and then for the Bab to be conducted via
Urdmiyyih to Tabriz. The

Béab's imprisonment at Chihrig, which began in early Jamédi al-Ula
1264/April 1848, was interrupted

by hisjourney to Tabriz in Shalban 1264/July 1848 (Amanat, p. 387; Balyuzi,
p. 139). MacEoin (p. 82)

dates thisjourney in Shaban 1264 but later in that month, in August 1848
(the only day of Shaban

which fell in August isthe 1st — cited "The Dawn-breakers," p. 301, n. 1),
probably calculating the

Béab's three months imprisonment at Chihrig from an arrival date of Jamadi
al-Théni 1264/May 1848.

Balyuzi (p. 147) dates the Bab's return to Chihriq in early August 1848,
which must have corresponded

to Ramadan 1264. Amanat (p. 394) indicates that the death of Muhammad Shah
took place less than

two months after the Bab'strial in Tabriz. Balyuzi (p. 147) reports the date



of Muhammad Shéh's death

as 4 September 1848, while Amanat (p. 394) states only that this monarch died
in September 1848.

Hence, it appears that scarcely a month separated the return of the Bab to
Chihrig and the death of

Muhammad Shah.

Whatever the duration of thisinterval, ZARANDI (p. 323) reports that the Bab
wrote "Khutbiy-i-

Qahriyyih" to H&ji Mirza Agési immediately after hisreturn to

Chihrig; that Mulla Muhammad "Ali-i-

Zanjéni, known as Hujjat (proof) personaly delivered that Tablet to the
Grand Vazir; and that

Bahau'llah recalled the circumstances of that delivery as they had been
related to him by Hujjat himself,

shortly after the fact. H&ji Mirza Agasi must have received this epistle
shortly before the death of

Muhammad Shah and just prior to his own fall from power.

KAF (p. 132; cited MacEoin, p. 92, n. 70) included "Khutbiy-i-Qahriyyih" among
the letters written to

Muhammad Shah and Hji Mirza Agési during the Bab's imprisonment at
Chihrig. Balyuzi (p. 147)

states that H&ji Mirza Aqgési had aready fallen from power when Hujjat

delivered the Bab's | etter to him

in Tihran. Thisis entirely unlikely given Bahau'llah's account of the

meeting between Hujjat and the

Grand Vazir.

MacEoin (p. 92, n. 73) notes that "Khutbiy-i-Qahriyyih" can be dated from a
reference in the text

(INBMC 64, p. 140) to the forty months that had transpired since the B&b wrote
H&ji Mirza Agasi for

the first time. MacEoin (p. 58) citesthefirst letter of the Bab to Haji

Mirza Agési as having been written

most likely in 1844, and affirms that two manuscripts of thisletter have
survived (MacEoin, p. 192). The

Béb meticuloudly listed al of hiswritings from 1 Muharram 1260/22 January
1844 to 15 Muharram

1262/14 January 1846 in "Kitab al-fihrist" (cited MacEoin, pp. 50-52), and no
mention is made therein

of aletter to H4ji Mirza Agési. However, the Bab wrote

"Qayyumu'l-Asma" during this period, asis

attested by "Kitéb a-fihrist" and other independent sources— ZARANDI (p.
61), JADID (p. 39),

‘ABDU’L-BAHA (p. 4) — and copies of thiswork were conveyed by Mulla
Husayn BushrU'i to

Muhammad Shah and H&ji Mirza Agési in 1260/1844 according to the Béb's



Tablet to Muhammad

Shah from Méh-K U, cited in the previous Chapter. Forty months prior to
August 1848 would have

fallen around April 1845, and certainly by that date H&ji Mirza Agési
would have received a copy of

"Qayyumu'l-Asma". It is also possible that "Kitab a-fihrist" isnot a
complete record of the Bab's

writings during this period, and that he may have written aletter directly to
the Grand Vazir subsequent

to his pilgrimage, from Bushihr, in April 1845. Inasmuch asthe Bab is
writing "Khutbiy-i-Qahriyyih" to
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H&ji Mirza Agasi in August 1848, he may have been referring to one of

the "khutub" he wrote as he was

returning to Shiraz after his pilgrimage, which arelisted in "Kitab

al-fihrist” (MacEoin, p. 51) and briefly

described by MacEoin (p. 63). According to "Khutba al-Jidda" (cited MacEain, p.
48, n. 25), the Bab

sailed for irén after the completion of his pilgrimage on 4 March 1845,

arriving at Bushihr about two

and a half months later, circa 19 May 1845. During this voyage, the Bab's

vessel would undoubtedly

have put into port a number of times, and it may well have docked at aport in
southern irén, such as

Bandar Abbas, in the strait of Hormuz and opposite the modern kingdom of Oman,
in April 1845, forty

weeks prior to the writing of "Khutbiy-i-Qahriyyih" in August 1848. Indeed,
Amanat (p. 241) states that

the Béb's sea-journey from Persiato Arabiatook seventy-one days, and that

the boat stopped at

Kangan, Muscat and Mocha on its way from Bushihr to Jidda. This period of time
closely resembles the

two and a half months which the Bab employed in returning from Jiddato
Bushihr. Inasmuch as we do

not know of any epistle to H&ji Mirza Agési which can be accurately

dated in April 1845, it isdifficult to

follow MacEoin's reasoning that the date of "Khutbiy-i-Qahriyyih" can be dated
from areference in the

text.

When the Bab returned to Chihrig, he remained imprisoned at that location

from Ramadan

1264/August 1848 until Rajab 1266/June 1850 (KAZEM-BEG, tome VI, p. 371 —
cited in Frenchin

"The Dawn-breakers," p. 302, n. 2; cited and trandated into English in Moojan
Momen, "The Babi and

Bahai Religions, 1844-1944," p. 75; cited Amanat, p. 395, n. 90). ZARANDI



(pp. 504, 506) and

GOBINEAU (p. 213; cited "The Dawn-breakers," p. 504, n. 1) report that Mirza
Tagi Khan — please

see notes (5) and (13) for details — ordered Navvab Hamzih Mirz4, the
governor of Adhirbayjan to

arrange the transfer of the Bab from Chihriq to Tabriz for a second time,
without divulging the purpose

of thisjourney.

Amanat (p. 395) alleges that the B&b was escorted by a detachment of Afshéar
horsemen from Salin

Qal'a. Inasmuch as this was the location of the family estate of H§ji
Sulaymén Khan-i-Afshar, who was

the Grand Vazir's special envoy charged with overseeing the Bab's execution
(Amanat, p. 399), it may be

that H§ji Sulayman Khan was the instigator of thisinitiative. On his way

to Tabriz, the Bab stayed at

Salmés (MU'IN, p. 289; cited Amanat, p. 396, n. 91), where he was the guest,
for the second time, of

Mirza Lutf 'Ali Salmési, the former steward of Muhammad Shah who was
dismissed when he conveyed

one of the Bab's lettersto His Majesty (MU'IN, pp. 175, 223; cited Amanat, p.
384, n. 47). Amanat (p.

396) reports that the Bab reached Tabriz on 19 June 1850.

During the first three months of his imprisonment at Chihrig (Jaméadi al-Ul&
1264/April 1848 - Shalban

1264/July 1848), and the twenty-two months which followed his return from
Tabriz (Ramadan

1264/August 1848 - Rajab 1266/June 1850), the Bab received many visitors,
attracted many new

followers and friends, and wrote many letters and other writings. His visitors
included his uncle H§i

Mirza Siyyid 'Ali [Khal-i-A'zam] (Amanat, p. 384; Balyuzi, p. 150); H§i
Sulaymén Khan (Balyuzi, p.

149); Muhammad Tagi Hashtrudi (MU'IN, pp. 255-258; cited Amanat, p. 384, n.
46); Mulla'Abdu'l-

Karim Ahmad Qazvini Kétib (ZUHUR, p. 370); Shaykh MullaMirza'Ali
caled 'Azim by the Bab

(ZARANDI, pp. 306-307); MullaBagir Tabrizi (ZARANDI, pp. 504-505; Balyuzi,
p. 151); Mulla Adi

Guza Maraghih'i, called Sayyah (the traveller), the student of Mull&'Ali
Akbar Maréghih'i (ZARANDI,

pp. 431-433; MU'IN, p. 186; ZUHUR, p. 59 — all cited Amanat, p. 383, n. 43)
— about whom please

see more details in note (15); Mulla'Ali of Kuhnih Shahr (MU'IN, pp. 176,
231, 240, 254; cited

Amanat, p. 384, n. 45); Dakhil Maraghih'i (Ibid.; FAY ZI, p. 280). The Russian



agent, M. Mochenin,

statesin his memoirs, as reported in KAZEM-BEG (tome VI, p. 371; cited "The
Dawn-breakers,” p.

302, n. 2; Moojan Momen, "The Babi and Bahdi Religions," p. 75; Amanat, p.
395, n. 90) that he

heard the B&b preaching in Chihriq shortly before his transfer to Tabriz, in
June 1850, and that the

eager listeners were so numerous that the courtyard of the fortress was too
small to accommodate all of

them, such that the majority remained in the street. His new followers, who
became converts during his

imprisonment at Chihrig, included the Indian dervish whom the Bab named
Qahru'lléh (ZARANDI,

pp. 305-306; KAF, pp. 212-214; MU'IN, pp. 226-230; al cited Amanat, pp.
384-385); "Mirza

Muhammad-'Ali and his brother Bly(k-Agé, both siyyids of distinguished
merit who had risen with

fevered earnestness to proclaim their Faith to all sorts and conditions of
people among their
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countrymen™ (ZARANDI, p. 303); and "Mirza Asadu'lldh, who was later surnamed
Dayyan by the Bab"

(ZARANDI, pp. 303-305; ZUHUR, p. 64 — cited Amanat, p. 383, n. 42); and
others (Amanat, p. 384),

described by ZARANDI (p. 303) as including "a number among the most eminent of
the siyyids, the

‘ulamas, and the government officials of Khuy". The Bab's writings while at

Chihrig included the

following:

1] While according to some scholars (ZARANDI, p. 248; Shoghi Effendi, "God
Passes By," pp.

24-25; MacEoin, pp. 84, 85, 88), the "Bayan-i-farsi" was revealed at

Mah-K U, Balyuzi (p. 132) indicates

only that "Bayan-i-farsi" was begun at Mah-K 0, while Amanat (p. 374)

states that the B&b compiled

parts of "Bayan-i-farsi" at Mah-K . It is then possible that this book was

begun at Mah-Kd and

completed at Chihrig. Please see note (56) of Chapter Four for more details
regarding this work.

2] "Bayan d-'arabiyya' was written in Mah-Ku (MacEain, p. 85), at Chihriq
(Balyuzi, p. 152),

or at some time during these two imprisonments (Shoghi Effendi, "God Passes
By," p. 25). Please see

note (56) of Chapter Four for more details on this book.

3] "Lawh-i-hurdfat” (ZARANDI, p. 304), which is also called "Kitab-i



hayakil-i-vahid" by the

Béb in "Dadil-i-sab'ih" (pp. 45-46, lithographed edition; cited MacEoin, p.
90, n. 59); called "Kitéb-i-

hayakil" (Book of Talismans) and "Kitab-i-dar hay&kil-i-vahid" (a book
concerning the temples

[talismans] of unity) in Bahdu'llah's letter to Mirza | brahim Shirazi
(INBA 3003C, p. 19; cited

MacEoin, p. 89, n. 55); caled "Risdlayi Jafariyya' in Bahau'llah's
letter to Mulla'Ali Muhammad Sirg)

Isféhani (Ishrég-Khavari, "M&ida-i Asmani," vol. VII, p. 60; cited
MacEoin, p. 89, n. 56); and called

"Kitab-i-haykal" in another letter written by Bahdu'llah (Ishragét, p.
47, cited MacEoin, p. 89, n. 58).

Thiswork is not to be confused with the Bab's " Sahifa-yi Jafariyya'
(MacEoin, pp. 66-67, 90, 198); with

Bahdu'lldh's "Sarah-yi hayka" (MacEoin, p. 90, n. 61); or with Mirza
Y ahya Subh-i-Aza's "Kitab-i

hayakil" (MacEoin, p. 90, n. 61). Nor should it be confused with the
"haydkil" written by the B&b which

are elsewhere described by MacEoin (p. 90, n. 61; pp. 99-101, 186).

4] "Haykal a-Din" is preserved in at least three manuscripts (MacEoin, pp.

91, 186) and was

lithographed along with "Bayan a-'arabiyya' (MacEoin, pp. 91, 254). MacEoin
describes "Haykal al-

Din" as bearing a close resemblance to "Bayéan a-'arabiyya’' and taking the
form of eight chapters of

Bébi laws, each denominated a "vahid". In the lithographed version, two
commentaries are appended,

allegedly written by the Bab on 12 Shalban 1266/22-23 June 1850 (MacEoin, p.
91).

5] "Kitéb al-Asm&" isalso known as "Tafsir al-asm&" and "Kitab asmali
kulli shay™ (MacEoin,

p. 91), and "Chahér shan” (‘Ali Frahvashti, "A'in-i Bb," n.p, n.d. —

cited MacEoin, p. 91, n. 67; p.

251) was composed during the last days of the Bab at Chihriq according to
Fadil Mézindarani ("Asr&r

al-athar," vol. I, p. 126). This book consists of nineteen "vahid" each of
nineteen "abwab", each "bab"

containing four grades of writing (MacEoin, p. 91). MacEoin (pp. 92, 188)
refers to twenty-six

manuscript copies of thiswork, many of which are defective.

5] "Kitéb-i panj shan" which isaso entitled "Shu'ln-i khamsa dar Bayan-i
shu'un-i dawat,"

and "Kitédb a-Bayén fi'l-shu'tin al-khamsa," is found in eleven manuscripts
(MacEoin, pp. 189-190), and



it was aso lithographed but this version is missing five passages out of the

total of sixty-five (MacEoin, p.

93). According to MacEoin (p. 95), the last five passages, or last two sections

in the particular manuscript

of "Panj shan" consulted by him (INBMC 64:60, pp. 85-89, 89-94; cited MacEoin,
p. 90, n. 60) are

more or lessidentical with "Lawh-i-hurtfét" — please see 1] for details.

6] Two Tablets addressed to Muhammad Shéh, listed in MacEoin (p. 97, n. 94; p.
193) are

published in Persian ("Muntakhabét-i ayat az athar-i Hadrat-i Nuqta-yi

UI&" pp. 5-8; pp. 9-13 and

ZUHUR, pp. 82-85) and in English trandation (" Selections from the Writings of
the Béb," pp. 18-23;

pp. 24-28). Amanat (p. 381) maintains that during his first few months at
Chihrig, the B&b wrote two

letters to Muhammad Shéh which were the first of a series of Arabic letters
known as his "Khutab-i

Qahriyyih." Abu'l-Qasim Afnan (p. 354) states that the Bab wrote Muhammad
Shah from Chihriq (p.
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460), and cites a portion of one such letter in Arabic (p. 354).

8] "Khutbiy-i-Qahriyyih", mentioned above and by MacEoin (p. 92), addressed to
H&ji Mirza

Aqgasi and apparently written immediately after the Bab's return to Chihriq

from histrial in Tabriz, is

found in two manuscripts (MacEoin, p. 186), and may be one of the "Khutab-i
Qahriyyih" (sermons of

wrath) quoted by MU'IN (pp. 151-160; cited Amanat, p. 383, n. 41) and FAY ZI
(pp. 304-306; cited

Amanat, p. 383, n. 41).

9] Amanat (p. 381) asserts that the Bab wrote two letters to Hgji Mirza

Aqési during his first

months at Chihrig which were the first of the "Khutab-i Qahriyyih." The
guotation he cites from

ZUHUR (p. 84; Amanat, p. 381, n. 36) consists of a portion of one of the Bab's
letters to Muhammad

Shéh, according to MacEoin (p. 97, n. 94; p. 193). ZUHUR (pp. 85-89; cited
MacEoin, p. 92, n. 78)

quotes a letter written to H&ji Mirza Agasi that is different from
"Khutbiy-i-Qahriyyih."

10] Lettersto hisfollowers: (1) Thirty-seven letters and other short pieces,

in Browne Or. F. 25

(cited MacEain, pp. 95, 208-209); (2) Six letters, in Browne Or. F. 21, numbers
9, 16, 18, 23, 24, 25



(cited MacEain, p. 95, n. 90); (3) Ten letters, in ZUHUR (cited MacEoin, pp.
95-96); (4) Nine letters,

published in facsimilesin an Azali compilation, entitled "Qismati az

alwéh-i khatt-i Nugta-yi Ulawa

Aga Siyyid Husayn-i Kétib" (cited MacEoin, p. 96); (5) Three letters, in
MIFTAH (Mirza Muhammad

Mahdi Khan Zaim al-Dawlih, "Tarikh al-Babiyya aw miftah Bab
al-abwab"; cited MacEoin, p. 97).

11] Letter to the 'ulamd in every city of iran, and the 'Atabat, referred

to by Shoghi Effendi, in

"God Passes By" (p. 24) as probably written in Mé&h-Ka or Chihrig; which
information MacEoin (p. 98)

suggestsis derived from Bahau'llah ("Kitab-i-l1gan,” p. 178). Amanat quotes
aletter written by the B&b

in late 1849 to the 'ulam@ of Tabriz, reproduced in MU'IN (pp. 263-264;
cited Amanat, p. 394, n. 86,

87). Abu'l-Qasim Afnan says that the Bab wrote a letter to the 'ulam@ of
Tabriz while incarcerated at

Chihrig.

12] Mungjat (prayers), ziyaratnamas (Tablets of visitation), hayakil and
dawdir (talismansin the

shape of pentacles and circles) written at this time are described in MacEoin
(pp. 99-101, 186, 195, 203,

210).

ZARANDI (p. 307) reports this testimony from Shaykh Hasan-i-Zunuzi, one of
the transcribers of the

writings of the Bab in Mé&h-K U (p. 31), speaking of the last days of the Bab

in Tabriz, shortly before his

martyrdom:

"'At about the same time that the Bab dismissed 'Azim from His presence, |
was instructed by

Him to collect all the available Tablets that He had revealed during His
incarceration in the

castles of Mah-K 0 and Chihrig, and to deliver them into the hands of Siyyid
Ibréhim-i-Khalil,

who was then living in Tabriz, and urge him to conceal and preserve them with
the utmost

care."

Given the sheer quantity of writings cited above, it is quite remarkable that
so many of them survive to

the present day. However, it seemsthat Siyyid Ibrahim was not altogether
unsuccessful in discharging

his sacred trust. Indeed, ZARANDI (p. 31), writing circa 1888 about the
location of the Bab's nine



commentaries on the Qur'an authored at Mah-K U, states that their "fateis
unknown until now."

(5)Mirza Taqgi Khan, whose full name was Mirza Tagi Khan Farahani
(Amanat, p. 451), was appointed

Grand Vazir by Nésiri'd-Din Shéh (ZARANDI, pp. 332, 500; ‘ABDU’L-BAHA,
p. 20; Balyuzi, p. 152).

He was determined to uproot the Babi movement as it seemed to represent a
challenge to the absolute

authority of the central government; nor did he hesitate to employ the most
brutal measuresin order to

effect his purpose (ZARANDI, pp. 500-504; ‘ABDU’L-BAHA, pp. 20-22;
GOBINEAU, pp. 211-213;

cited "The Dawn-breakers," pp. 501-502, n. 2; Balyuzi, pp. 148, 152; Amanat,
pp. 395-397). While

Shoghi Effendi ("God Passes By," p. 164) called Hgji Mirza Agasi the
"Antichrist of the Babi
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that the Bébi revolution loomed bigger and higher and appeared to be
formidable, told himself

that the best means for calming down al these revolts would be to do away with
the one whom

he considered to be the leader behind all these events, that is to say, the

Béb himself. He

referred the matter to the Shah(7) who felt obligated to remark that all these
troubles were due

to H&ji Mirza Aqgési, the former Sadr A'zam(8) of his father(9), who

ordained the imprisonment

of the Reformer at Mah-K without having him come first to Tihran where he
could have

made him submit to an enquiry(10).

Revelation," it is nevertheless incontestable that Mirza Tagi Khan was
singlehandedly responsible for

effecting the martyrdom of the Bab and of hundreds if not thousands of his
followers, during his Grand

Vazirship, from fall of 1264/1848 until spring of 1268/1852, when he was
assassinated by order of

Nasiri'd-Din Shah (ZARANDI, p. 595; Lord Curzon, "Persia and the Persian
Question,” volumel 1, p.

16 — cited "The Dawn-breakers,” p. 595, n. 2; Lady Sheil, "Glimpses of Life
and Mannersin Persia,"

pp. 251-252 — cited "The Dawn-breakers," pp. 595-596, n. 2; Shoghi Effendi,
"God Passes By," p. 82;

David S. Ruhe, "Robe of Light," p. 129). ZARANDI (pp. 596, 598) recites a
litany of "deeds of blackest

infamy" of the so-called "Amir Kabir" which amply demonstrates that the



Babis could not but regard

him as the most formidable of their many enemies. For information on Mirza
Taqgi Khan, the reader is

urged to consult ZARANDI (pp. 332, 443, 445-448, 450-452, 500-502, 504-506,
539, 546-547, 554-

556, 558, 568, 595, 597, 598, 615); ‘ABDU’L-BAHA (pp. 20-21, 25, 26,
28-30); Balyuzi (pp. 146, 148,

152, 184, 185, 203, 207, 209, 212); and Amanat (pp. 27, 29, 281, 329, 339n,
355, 363, 366, 388n, 393,

395-399, 405-406, 411). Abbas Amanat's "Pivot of the Universe: Nasir al-Din
Shah Q§ar and the

Iranian Monarchy, 1831-1896," (Berkeley: University of California Press, 1997)
contains much more

information about Mirza Taqi Khan.

(6)Mirza Tagi Khan was also called Amir-Nizam (ZARANDI, pp. 332, 500,
504, 506, 526, 539, 547,

595; ‘ABDU’L-BAHA, p. 20); Amir Kabir (Balyuzi, p. 148; Amanat, pp.
394-401); and Amir
(ZARANDI, p. 332; 'Abdul-Baha, p. 25).

(7)Nésiri'd-Din Shah assumed the throne with the decease of his father,
Muhammad Shéh on 4

September 1848, and hence he was the reigning sovereign at the time of the
Bab's execution. Ruhe

("Robe of Light," p. 129) reports that Nasiri'd-Din Shah was made monarch at
seventeen years of age,

while Balyuzi (p. 140) and Amanat (p. 387) indicate that Nésiri'd-Din Mirza
was seventeen during the

first examination of the Béb at Tabriz, earlier that same year. Balyuzi (p.

140) indicates that Nésiri'd-Din

Mirz& had been recently appointed governor of Adhirbayjan, and Amanat (p.
387) indicates this

appointment as dating from February 1848. Asthetrial took placein July 1848,
and Muhammad Shah

died in September 1848, it seems that these reports are mutually compatible.

‘ABDU’L-BAHA (p. 20) describes Nasiri'd-Din Shéh as being "in the prime
of youthful years." In view

of the various accounts of the machinations resorted to by H§i Mirza

Aqgési in order to avoid a meeting

between the Bab and Muhammad Shah, it seems entirely realistic and
justifiable that Nasiri'd-Din Shah

should have blamed the imprisonment of the Bab at Mah-K U and the missed
opportunity for an

examination of the Bab's claims at Tihran on the former Grand Vazir. Nicolas
appearsto base his

account here on SIPIHR (volume [11, p. 302; cited Amanat, p. 396, n. 93).



(8)Sadr-A'zam is atitle meaning "prime minister; dignity of premier; chief
seat" (Steingass, p. 788). Not

only did H&ji Mirza Aqgési serve as Grand Vazir to Muhammad Shéh, but
according to Amanat (p. 79,

n. 42), he may also have been the Shah's Sufi "pir" (guide) in the
Ni'matullahi tarigah of which he, under

the name Mull&'Abbés iravani was incontestably an adherent. It should
also be noted that Muhammad

Shah consistently showed respect and reverence for Sufis (Amanat, p. 79, n.
43).

(9)Nasiri'd-Din Shah's father was Muhammad Shéh.

(10)H&ji Mirza Agési's rationale for circumventing such an enquiry in
Tihrén was afterwards explained

by him to Prince Farhad Mirza, and is found towards the opening of Chapter
Four.
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Nasiri'd-Din Shéh remarked, "Also the vulgar believed that in him there was
a[divine]

knowledge or some miracle. If he had been alowed to come to Tihrén for a
public discussion, it

would quickly have been seen that there was nothing special about him." These
judicious

reflections attracted a response worthy of admiration. "The words of kings, are
the kings of

words," observed the Prime Minister in a convincing tone, "which does not
detract,” he added,

"from the fact that today there is no longer any other way than to kill him." |
do not know

whether the conversation lasted along timein this vein(11).

Nevertheless, Sulayman Khan-i-Afshar(12) was sent to Tabriz to proceed with
the execution.

(11)ZARANDI (pp. 501-502) and ‘ ABDU’ L-BAHA (p. 25) indicate that Mirza
Tagi Khan, the Amir-

A'zam and Grand Vazir decided that the only way to extirpate the Babi
movement was to strike at its

source, and bring about the execution of the Bab. ‘ABDU’L-BAHA (pp. 25,

30) states that he came to

this decision without consulting Nasiri'd-Din Shah or any of his fellow

ministers of the court, whereas

ZARANDI (pp. 502, 504) affirms that he summoned his counselors and that only
one of them, Mirza

AgaKhan-i-Nuri, the Minister of War, dared to advise him against this

course of action. Balyuzi (p. 152)



seemsto follow ZARANDI in his account of this decision, and Amanat (p. 396)
cites SIPIHR (volume

[11, pp. 302, 303) and ZARANDI (pp. 502, 504). ZARANDI (p. 615) states that a
rumor was spread

among the Babis to the effect that shortly before his own demise, Mirza

Tagi Khan was haunted by a

vision of the Badb whom he regretted having executed, and that he wished to
effect the release of Siyyid

Husayn-i-Y azdi, the Bab's amanuensis and of Tahirih, aswell asthe
Abandonment of further

persecution of the Babis. ZARANDI (pp. 615-616) also reports that Mirza
AgaKhan-i-Nuri, who

assumed the position of Grand Vazir after the forced departure of Mirza

Tagi Khan — and whom he

described (pp. 502, 504) as the only minister who advised against the execution
of the Bdb — was

inclined to follow a policy of reconciliation with the Babis during the first
period of his administration,

until the attempt, in 1852, on the life of Nésiri'd-Din Shéh.

‘ABDU’L-BAHA (pp. 29-30) affirms that the

attempt of one Babi to assassinate the Shah was not representative of the
wishes of the Babi community,

and moreover due to the ignorance of that individual. Nor was it justified, for
the decision to execute the

Béb had been taken by Mirza Tagi Khan alone and without the cognizance of
the Shéh. It should be

noted that Tarikh-i-Nabil (ZARANDI) was composed circa 1887-1892, while
‘ABDU’L-BAHA was

published in Persian in 1890, and in English translation in 1891, and that
Nasiri'd-Din Shah did not die

until 1896 (Shoghi Effendi, "God Passes By," p. 296; Webster's Biographical
Dictionary, p. 1084). It

seems likely that if the Shah had been instrumental in the decision to execute
the Béb, the Bah&ii reports

to the contrary would have come to the attention of his government, and that
efforts would have been

carried out to correct such a misapprehension.

This story recalls recalls the Book of Esther, in which Haman, the chief

minister of King Ahashverosh

(Artaxerxes) conspires without the knowledge of His Mgjesty to bring about the
genocide of the Jewish

people resident in hisrealms. In that story, Mordechai advises Esther to

inform the King of the

impending doom of her entire people, and as aresult of this action, the Jewish
people are saved, Haman

is condemned along with his treacherous associates and Mordechai is appointed



chief minister in his

place. In this nineteenth century story, Mirza Aga Khan-i-Nuri (like
Mordechai) advised Mirza Aga

Khan-i-Nuri (like Haman) not to carry out a death sentence, but he did not
go to the Shah himself, and

so the sentence was carried out. Ultimately though, Mirza Aga
Khan-i-Ndri replaced Mirza Aga Khan-

i-Nuri as Grand Vazir, and, just like Haman, Mirza Aga Khan-i-Ndri
went to his death by order of his

sovereign.

(12)Sulayman Khén-i-Afshér (ZARANDI, pp. 391, 402, 428) isaso called
Sulayman Khan (ZARANDI,

pp. 391), Hgji Sulayman Khan-i-Afshér (Bayuzi, p. 125), Sulayméan
Khan-i-Afshar-i-Shahriyari

(ZARANDI, p. 378), and H§ji Sulaymén Khan Afshé&r Salin Qal'a Amir
a-Umara (Amanat, pp. 247,

460). He was a son-in-law of Fath 'Ali Shah, the King of Persiaprior to
Muhammad Shah (Amanat, p.

247), and a devoted follower of Siyyid Kazim Rashti — who had promised that
he would meet the
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When Sulayman Khén arrived at his destination, Hamzih Mirza Hishmat
a-Dawlih(13), who

Q4&im (Balyuzi, p. 134). He was on such close terms with Siyyid Kazim Rashti
that he was able to effect

the marriage of one of his Master's daughters with his son, Rida-Quli
Khén-i-Afshar (Balyuzi, p. 134).

After the passing of his Master, this Shaykhi chose to follow H§i Muhammad
Karim Khan Kirmani

instead of the B&b (Balyuzi, p. 134; Amanat, p. 367). Sulayman Khan met the
Béb while on pilgrimage

(The Béb, in ZUHUR, p. 271 — cited Amanat, p. 246, n. 240; ZUHUR, pp. 74-77
— cited Amanat, p.

247, n. 250; Balyuzi, p. 134). The B&b addressed a letter to Sulayméan Khan,
probably during his

pilgrimage, listed in "Kitéb al-fihrist" (MacEoin, p. 51), and three

manuscripts of |etters addressed to

Sulaymén Khan are extant (MacEoin, pp. 191, 192). ZARANDI (p. 235; cited
Balyuzi, pp. 124-125)

reports that in the course of hisjourney from Kulayn to Tabriz, while in the
village of Siyah-Dihan, the

Bab was visited by Mull& 1skandar, whom he commissioned to deliver a message
to H§i Sulaymén

Khén-i-Afshar, then in Zanjan and preparing to leave for Tihran:



"He whose virtues the late siyyid unceasingly extolled, and to the approach of
whose Revelation

he continually alluded, is now reveaed. | am that promised One. Arise and
deliver Me from the

hand of the oppressor.”

H4ji Sulayman Khan-i-Afshar ignored the message. ZARANDI (pp. 378, 391,
402, 428) and SIPIHR

(vol. I, p. 244, cited Amanat, p. 367, n. 193) report in some detail the
contribution made by Hgji

Sulayman Khan to the destruction of the Babis at Shaykh Tabarsi. Amanat
(p. 399) indicates that H§ji

Sulayman Khan was subsequently sent to Tabriz by Mirza Tagi Khan as his
"special envoy and

troubleshooter" to assist Mirza Hasan Khén (Amanat, p. 399), the Vazir
Nizam (secretary of the army)

of Adhirbayjan, and the Amir Kabir's brother and confidant (Amanat, p.
398), in effecting the execution

of the Bab. Other details pertaining to H§i Sulayman Khan-i-Afshar can

be found in Amanat (pp.

246n, 247, 367, 398n, 399). He must not be confused with H§ji Sulayman
Khén, the Babi, from Tabriz

— please see note (38).

(13)Hamzih Mirza Hishmat al-Dawlih (Balyuzi, pp. 152-153) was also called
Navvéb Hamzih Mirza

(ZARANDI, p. 504), and identified as a prince of the Q§jar family (ZARANDI,
p. 504; 'Abdu'l-Bah4, p.

25; Amanat, p. 398). ZARANDI (pp. 504, 506) indicates that Navvab Hamsih
Mirza appointed one of

his trusted officers, with a mounted escort, to accompany the Bab from
Chihrig to Tabriz. ZARANDI

(p. 504) states that Mirza Tagi Khan, the Grand Vazir did not disclose the
reason why the Bab was

being transferred to Tabriz, and that the governor of Adhirbayjan assumed

that no harm would come to

the B&b. Once the Bab had been delivered to Tabriz, and the order for his
execution was conveyed to

Navvéb Hamzih Mirz4, he was unwilling to carry out this order (ZARANDI, p.
506; 'Abdu'l-Baha, p.

25). ZARANDI (p. 506) reports him as having told the Vazir-Nizam, Mirza
Hasan Khan, the brother of

the Grand V azir:

""The Amir," he told him, 'would do better to entrust me with services of

greater merit than the

one with which he has now commissioned me. The task | am called upon to perform
isatask



that only ignoble people would accept. | am neither Ibn-i-Ziyad nor
Ibn-i-Sad that he should
call upon meto slay an innocent descendant of the Prophet of God.™

Shoghi Effendi noted ("The Dawn-breakers," p, 506, n. 2) that |bn-i-Ziyad and
Ibn-i-Sald were
"persecutors of the descendants of [the Prophet] Muhammad".

The sentiments of Mirza Tagi Khan, the Grand Vazir are further attested to
by ZARANDI (p. 504),
citing adiscussion prior to this event with court officialsin Tihran:

"'Such considerations,’ he protested, ‘are wholly irrelevant to the issue with
which we are faced.

The interests of the State are in jeopardy, and we can in no wise tolerate

these periodic

upheavals. Was not the Imam Husayn, in view of the paramount necessity for
safeguarding the

unity of the State, executed by those same persons who had seen him more than
once receive

marks of exceptional affection from Muhammad, his Grandfather? Did they not in
such
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was then the Governor of Adhirbayjan, ordained that the Bab be brought

thence from Chihrig.

At the same time his disciples were brought along with him, those who followed
him

everywhere, that is Aga Siyyid Husayn(14) and Mulla Muhammad-i-Y azdi(15).
circumstances refuse to consider the rights which his lineage had conferred
upon him?"

It is quite extraordinary that Mirza Tagi Khan should have sought to

justify his actions towards the Bab

and hisfollowers by referring to the assassination of the Imam Husayn and the
suppression of his

followers by order of Mu'awiya, whom Sunni and Shi'i Muslims alike consider
ausurper of authority

and a murderer of innocents. ZARANDI (p. 506) and 'Abdu’l-Baha (pp. 25, 26)
state that Hamzih Mirza

explained his reasons for not carrying out the order of execution; that the
Vazir-Nizam conveyed this

message to the Grand Vazir; and that Mirza Tagi Khan sent a second order

to his brother, directing

him to carry out the sentence immediately. When Hamzih Mirza would not do so,
feigning illness

(ZARANDI, p. 506), Mirza Hasan Khéan took matters into his own hands. For
more information about

Hamzih Mirz4, Amanat (p. 398, n. 101) recommends that the reader consult



Mahdi Bamdad, " Sharh-i
Hal-i Rijal iran dar Qarn-i 12, 13, 14 Hijra" (Tihran:1968-1974, vol. |, pp.
462-468).

(14)Aqa Siyyid Husayn-i-Y azdi, also called 'Aziz, in this context probably
meaning meaning " precious,

dear" (Steingass, p. 848), and given this name by the Bab in
"Qayyumu'l-Asma" (Sarah 79, last verse),

according to MacEoin (p. 204). He served as the principal amanuensis of the
Béb, accompanying him to

Mah-K U, Chihrig, and Tabriz. According to Shoghi Effendi ("The
Dawn-breakers,” p. 80) and

MacEoin (p. 204), Siyyid Husayn-i-Y azdi was chosen as one of the L etters of
the Living by the B&b.

Sources for hislife include 'Abdu’l-Hamid Ishrag Khévari,
"Rahig-i-makhtum" (Tihran, 1973-74,

volume |, pp. 757-60); Muhammad 'Ali Malik Khusravi, "Téarikh-i-shuhada-yi
amr" (Tihrén, 1973-74,

volume I11); ZUHUR (volume I11, pp. 459-60, 460-61). Please see note (15) and
note (26) for more

detailson hislife.

(15)Nicolas calls this disciple of the Bab, Mulla Muhammad Y azdi. Thereis
one Babi by this name, Mulla

Muhammad Rawdih-i-Khan-i-Y azdi, who is listed among the Letters of the Living
in ZARANDI (p. 80)

and Balyuzi (p. 27). Amanat gives thisindividual's name as Mulla Muhammad
Rawza [Rawdih] Khwan

Y azdi, and Zakir, and reconstructs some of his actionsin relation to the

Bébi Cause (pp. 176, 178-179,

286). It isfairly certain however that Mulla Muhammad Y azdi was not a
constant companion of the

Bab. There were two Y azdis who reportedly were companions of the Bab, and
these were Siyyid

Husayn-i-Y azdi and his brother, Siyyid Hasan-i-Y azdi. Nicolas mentions the
first of these, and perhaps

he simply got the name wrong for the second Y azdi. Siyyid Husayn-i-Y azdi
joined the B&b in Shiraz

shortly before the Béb departed for Isfahan, and the Bab sent him on ahead

to join his other disciplesin

that city (ZARANDI, pp. 192-193). Whether or not his brother accompanied him
either to Shiréz or

Isfahan is not indicated. Two other disciples who had settled in Shiraz,
Mull&'Abdu’l-Karim and

Shaykh Hasan-i-Zunuzi were also sent by the Bab to Isfahan at that time
(Ibid., p. 192). In Isféhén the

Bab instructed Mulla'Abdu'l-Karim Qazvini, Shaykh Hasan Zunuzi and



Siyyid Husayn-1-Y azdi to

transcribe his writings (ZARANDI, p. 212). Towards the end of hisstay in
Isféhén, the Bab sent Mulla

'‘Abdu'l-Karim [Qazvini] and Siyyid Husayn-i-Y azdi as emmisariesto the

other Babisin that city to

advise them to scatter throughout the region (ZARANDI, p. 214). The Béb then
instructed Siyyid

Husayn-i-Y azdi to proceed to Kashan, where they met shortly after the Bab's
arrival there, on hisway to

Mah-KU (ZARANDI, p. 219). Two days after the B&b arrived in Kulayn, he was
joined by Siyyid

Husayn-i-Y azdi, his brother Siyyid Hasan-i-Y azdi, Mulla'Abdu’l-Karim
[Qazvini] and Shaykh Hasan-i-

Zunuzi (ZARANDI, p. 227). ZARANDI (p. 243) records a conversation between the
Bab and Siyyid

Husayn-i-Y azdi in Tabriz, on hisway to M&h-K(, and it is apparent from the
context of this

conversation that at least this one of two brothers was in the immediate
company of the Bab at that

time. Siyyid Husayn reports the transition to Mah-KU: "...orders were issued

to transfer Him and me to

the castle of M&h-K U and to deliver usinto the custody of
‘Ali-Khéan-i-Méh-Ku'i." (Ibid.) Then Siyyid

Husayn describes their residence in Méh-K U: "For the first two weeks, no one
was permitted to visit the

Béb. My brother and | alone were admitted to His presence. Siyyid Hasan would,
every day,

accompanied by one of the guards, descend to the town and purchase our daily
necessities. Shaykh
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Then the 'ulam& were invited to a great conference, but they refused to come,
declaring that

the ideas of the accused were heretical and that, by this very fact he merited
death(16). Hishmat

Hasan-i-Zunuzi who had arrived at in Mé&h-K(, spent the nightsin amasjid
outside the gate of the

town. He acted as an intermediary between those of the followers of the Bab
who occasionally visited

Mah-K U and Siyyid Hasan, my brother, who would in turn submit the petitions
of the believersto their

Master and would acquaint Shaykh Hasan with Hisreply." (ZARANDI, p. 245) At
one point the

warden of the fortressin Mah-Ku, 'Ali Khan, dreamed a dream, and upon
waking up from that dream

he permitted other Bébis to visit the Bab, but ZARANDI asserts (p. 257),
"Until that time no one of the



disciples of the Bab but Siyyid Husayn-i-Y azdi and his brother had been
allowed to spend the night

within the castle." From Mah-K U the Bab went to Tabriz, and then was sent

to Chihrig, and

ZARANDI (pp. 302-303) writes that at Chihrig "To no one would Y ahya Khan
refuse admittance to

the castle. As Chihriq itself was unable to accommodate the increasing number
of visitors who flocked to

its gates, they were enabled to obtain the necessary lodgings in Iski-Shahr,

the old Chihrig, which was

situated at an hour's distance from the castle."” Up until sometimein
Dhi'l-Qadih 1265, the Bab was

attended in Chihriq by Siyyid Hasan-i-Y azdi along with his brother, the

Bab's amanuensis, Siyyid

Husayn. ZARANDI (p. 431) informs us that the B&b sent out "Mulla Adi Guzal,
one of the believers of

Maraghih, who for the last two months had been acting as His attendant instead
of Siyyid Hasan, the

brother of Siyyid Husayn-i-'Aziz", to make a pilgrimage to Shaykh Tabarsi on
his behalf. KASHF (p.

241, cited in "The Dawn-breakers," p. 431, n. 3) identifies the full name of

this Babi as Mirza 'Aliy-i-

Sayyah-i-Maraghih'i, and states that "he had acted as a servant of the Bab

in Méh-K U, ranked among

His leading companions, and subsequently embraced the M essage of
Bah4u'lldh." It appears then that

Siyyid Hasan-i-Y azdi was no longer a companion of the Bab from Dh'il-Qadih
1265, asthereisno

mention of him accompanying the Béb to Tabriz.

Finaly, the B&b was summoned to Tabriz, where the officer who had escorted
him, Navvéb Hamzih

Mirza"instructed one of his friends to accommodate Him in his home and to
treat Him with extreme

deference." (ZARANDI, p. 506) Mirza Hasan Khan, the Vazir-Nizam and
brother of the Grand Vazir

arrived shortly thereafter and ordered the transfer of the Bab "and those in

His company from the house

in which He was staying to one of the rooms of the barracks." (ZARANDI, pp.
506-507) "Deprived of

His turban and sash, the twin emblems of His noble lineage, the Béab, together
with Siyyid Husayn, His

amanuensis, was driven to yet another confinement..." (Ibid., p. 507) He was
engaged in a conversation

with Siyyid Husayn in that very barracks, when it was interrupted and he was
taken to the place of

execution. When the first volley failed to touch him, the Bab was found



"seated in the same room which

He had occupied the night before, engaged in completing His interrupted
conversation, with Siyyid

Husayn." (ZARANDI, p. 513) For the last time, the Bab and Siyyid Husayn were
together in the flesh.

ZARANDI reiterates that Siyyid Husayn-i-Y azdi was "the Bab's amanuensis both
in Mah-Ku and

Chihrig" (p. 629), and reports hisimprisonment in the Siyah-Chdl in

Tihrén (pp. 629-630), his being

joined in that prison by his"Comforter", Bah&u'llah, in whose company he

"was privileged to remain

until the hour of his death” (p. 631), which took place, in 1852, at the hands

of the executioner of

Téhirih, 'Aziz Khan-i-Sardar.

It is evident from this survey of the companions of the Bab, that Siyyid
Husayn-i-Y azdi accompanied

him virtually non-stop from his departure from Shiraz to the time of his
death in Tabriz, and that Siyyid

Hasan-i-Y azdi was also in his company for most of that period. There were
other close companions of

the Bab, including Mulla'Abdu'l-Karim Qazvini and Shaykh
Hasan-i-Zunuzi, but none were as

constantly in the company of the Bab as the two brothers from Y azd.

(16)Neither ZARANDI nor '"ABDU’'L-BAHA refer to a second gathering of the
‘'ulam@ of Tabriz, and this

seems to confirm Nicolas' alegation. ZARANDI (p. 509) reports that Mirza
Muhammad-'Ali — see

note (15) — was summoned before a group of mujtahiddn, who unsuccessfully
tried to persuade him to

renounce histies with the Bdb. ZARANDI (p. 510) also states that the Bab was
conducted first to the

house of Mulla Muhammad Mamégéni, then to that of Mirza Baqgir, and

finally to that of Mulla
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al-Dawlih, seeing the disgust — | here trand ate a Muslim author — of the
‘'ulama, had the Bab

arrive at night, when he was encountered, in a meeting prepared for this
purpose, by Mirza

Hasan Khan Vazir-Nizam(17) and Hgji Mirza'Ali(18). These ones
interrogated him, asking for

the explanation of a difficult hadith, and the Reformer — which is
implausible — remained

silent. So Hishmat al-Dawlih, taking the floor, asked him to descend verses on
the subject of the

crystal candlesticks(19).



The Bab obeyed, but his response was not recorded. Some moments later, when
invited to
repeat for a second time the same verses, he was unable to do so(20).

Murtad&Quli, and that none of these three mujtahidiin consented to meet the
Béb face-to-face,

although all three handed death-warrants to the government authorities who were
charged with

carrying out the execution. This version of the events of that morning is also
found in Balyuzi (pp. 155-

156). Amanat (p. 398) indicates that the 'ulama of Tabriz were reluctant to
associate themselves with

this execution. MU'IN (pp. 303-304), citing HASHTRUDI refers to a threatening
message allegedly

sent to the 'ulam@ of Tabriz by the Vazir-Nizam, warning them of the Grand
Vazir's wrath should they

refuse to sign death-warrants for the Béb (cited Amanat, p. 398, n. 102).

MU'IN (p. 305; cited Amanat, p. 399, n. 104) indicates that Mulla Muhammad
Mamégani was

reluctant to sign a death-warrant. Muhammad Tagi, who was an eye-witness of
his father's last meeting

with the Béb, writesin his"Risda" (cited MURTAZA, pp. 315-317; mentioned
Amanat, p. 399, n. 105;

p. 400, n. 106, 107) that Mulla Muhammad Mamagani tried to persuade the
Béb to renounce his

claims, but that the Bab firmly refused to do so. Mirza Muhammad Mahdi ibn
Muhammad Tagi Zaim

al-Dawlih [henceforth, MIFTAH], in "Miftah Béb al-Abwab aw Tarikh
al-Babiya' (Cairo:1903, pp.

233-235; cited Amanat, p. 400, n. 107), on the authority of his grandfather,
Mulla Muhammad Jafar

and his father, Mulla Muhammad Taqji, both of whom he alleges to have been
present on this occasion,

gives similar testimony to the Risidla of Muhammad Taqgi. 'ABDU'L-BAHA (p. 26)
states that the

farrésh-béshi (chief of police) delivered the Bab and Anis over to the

chosen executioner, with the death-

warrants of Mulla Muhammad Mamagani, Mulla Mirza Bégir, Mulla
Murtada-Quli and others.

ZARANDI (p. 510) says the same, but mentions only three death-warrants. The
actual content of these

death-warrants is described by MU'IN (pp. 304) on the authority of HASHTRUDI,
and AVARIH (val.

I, p. 241), two different versions according to Amanat (p. 400, n. 108).

Amanat (p. 398, n. 101) indicates that inasmuch as he was unable to bring
together the clergy, Hamzih



Mirza summoned a small gathering of state officials to examine the B&b. He
cites SIPIHR (pp. 303-304)

and AVARIH (vol. I, pp. 234-239) as sources for this event. Present at this
examination, besides Hamzih

Mirza, were Mirza'Ali Khan and Sulayman Khan-i-Afshar (Amanat, p.

398, n. 101). Nicolas, citing no

source, includes the Vazir-Nizam, Mirza Hasan Khan in this meeting, and
does not mention the

presence of H§i Sulayméan Khan.

(17)Mirza Hasan Khén Vazir-Nizam was the secretary of the army in
Adhirbayjan and brother of Mirza

Tagi Khan, the Grand Vazir, a'so known as Amir Kabir. The fate of Mirza
Hasan Khéan subsequent to

the execution of the Bab is not mentioned in any of the sources consulted for
this study.

(18)H&ji Mirza'Ali isaso called Mirza'Ali Khén Anséri, the son
of MirzaMasud, and is hamed as

having carried out the examination of the Bab before the state officias
(Amanat, p. 398, n. 101).

Nothing moreis said about thisindividual in any of the sources.
(19)According to SIPIHR (pp. 303-304; cited Amanat, p. 398, n. 101), Hamzih
Mirza was not impressed

with the verses revealed by the Bab. AVARIH (val. I, pp. 234-239; cited
Ibid.), on the other hand,

which account seems to rely upon the Prince's own recollection of the
inquisition, reports that he was

indeed impressed with the Bab's revel ation of verses.

(20)Here it is reported that the Bab cannot reveal the same verses twice on
the subject of crystal

candlesticks, while in Chapter Four — please see Note (40) — the Bab is
asked to reveal verses on the
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From that time, he was condemned, and sentenced to death. However, it was
wished that his

execution bein public, for it was thought that if it took place secretly,
nothing would stop the

people from believing in his miraculous ascension to heaven. It was thus
decided that the Bab

would be marched through the streets of the town and executed in the great
common(21), which,

strange as it may seem, has in Tabriz the name of "Plaza of the Sahib
al-Zaman".

Thus the Siyyid was taken with Mulla Muhammad-'Ali Y azdi and Siyyid Husayn,



and they

were conducted to H4i Mirza Bagir(22), the Imam Jum'ih of the town, to
Mull& Muhammad

Maméagani(23) and to Aga Siyyid 'Ali Zun(zi(24). These ones delivered a
fatwa ordaining the

subject of his cane, and then istold that his audience cannot understand his
verses. In both casesitis

clear that the examiners are toying with the Bab, not taking his claim to
divine inspiration at al

serioudly, nor comparing his verses with the only other revealed versesin
their possession, namely, those

of the Qur'an. The Prophet Muhammad is not reported to have revealed the same
verses a second time

upon demand, nor isit alleged that all of the verses of the Qur'an are
readily understood by its readers.

Indeed, the Qur'an in Surat al-'imréan states, as a matter of principle

(1:7):

"Heit is Who has revealed the Book to you; some of its verses are unambiguous
[muhkamétun],

they are the basis of the Book, and others are figurative [mutashabihatun].
So that thosein

whose heartsis perversity will follow that part of it which isfigurative,
seeking to mislead others

and to giveit (their own) interpretation. However none knows its
interpretation except God, and

those who are firmly rooted in knowledge.”

Thistheme isreferred to with specific reference to this Qur'anic passage by
the Béb in "Dalail-i-sab'ih”

and by Bahau'llah in Kitéb-i-igan.

(21)ZARANDI (p. 502) and 'Abdu’l-Baha (p. 26) dike affirm that Mirza Taqj
Khan intended that the B&b

be given a public execution. The specifics of the manner in which this
execution would be carried out
may have been left to Mirza Hasan Khén and his associates.

(22)H§ji Mirza Béagir, aso called Mirza Bagir (ZARANDI, p. 510), Mulla
Mirza Bagir ('Abdu’l-Bahd, p.

26), and Mulla Muhammad Bé&qgir the Imam Jum'ih (Amanat, p. 398), was the son
of Mirzd Ahmad

(ZARANDI, p. 510; Amanat, p. 398), the Imadm Jum'ih of Tabriz who participated
inthefirst

examination of the Bab (‘Abdu'l-Baha, p. 14) — described in Chapter Four

— and signed a death-

warrant for the Béb at that time (ZARANDI, p. 510). Mirzd Ahmad had died in
1265/1849 according



to Aga Buzurg Muhammad Muhsin Jamali, "Tabagat A'lam al-Shi‘a:ll:al-Kiram
a-Bararafi a-Qarn

a-Thalith bad al-'Ashara’ (part I, p. 97; cited Amanat, p. 398, n. 99).

Amanat (p. 398) indicates that

Haji Mirza Bagir was one of the 'ulam& of Tabriz who were reluctant to
involve themselvesin the

condemnation and execution of the Bab. Amanat (p. 399, n. 103) indicates that
thereis some

disagreement among the sources (ZARANDI, pp. 509-510; SIPIHR, vol. 111, p. 304;
ZUHUR, p. 9,

MU'IN, pp. 300-301) regarding the signatories of the fatwa calling for the
execution of the Bab, but all

of these sources seem to indicate that H§i Mirza Bagir Imam Jum'ih was

one of the signers. Balyuzi (p.

155) likewise lists him as one of the three clergymen to sign death-warrants

for the Bab: 1] H§ji Mirza

Bégir, the Imam Jum'ih of Tabriz, is not to be confused with 2] H§ji

Siyyid Muhammad-Bégjir-i-Rashti,

known as Harati (ZARANDI, pp. 19, 97, 264), dso called Mulla Muhammad Tagi
Harati (Amanat, pp.

61, 158n, 262, 264-266, 283-284); nor with 3] Mulla Muhammad
Bégir-i-Tabrizi (ZARANDI, pp. 50-

55, 63, 69), also called MullaBéaqgir-i-Tabrizi (ZARANDI, pp. 368, 504-505),
and named as one of the

Letters of the Living (ZARANDI, pp. 80, 368, 504); nor with 4] Muhammad Bégiir,
the nephew of

Mulla Husayn BushrU'i and one of the Letters of the Living (ZARANDI, pp.
80), also called Mulla Bégir

(ZARANDI, pp. 287, 683); nor with 5] Mull& Baqgir, the Imém of
Chinar-Sukhtih (ZARANDI, p. 476);

nor, finaly, with 6] Muhammad-Béagir, the son of Zaynu'l-'Abidin, the fifth
Imam of the Ithna'Ashari

Shi'i (E.G. Browne, "A Traveller's Narrative," Note O, pp. 296-298; cited

"The Dawn-breakers,” p. lii).
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execution.

From then on commenced a sorrowful march through the bazaars(25), during which
AgaSiyyid

Husayn — charged by his Master with the execution of hislast wishes —
disavowed and

renounced the Béb, and, upon the order of the tormenters, spit in hisface. He
accomplished

the mission which was confided to him, and was, alittle later, executed in
Tihrén(26). Having

(23)MullaMuhammad Méamégéani has been identified in considerable detail in



Note (34) of Chapter
Four, aswell asin other notes.

(24)Siyyid 'Ali Zunuzi was a well-known mujtahid in Tabriz (Amanat, p.
401), and Nicolas follows

SIPIHR (val. 111, p. 304; cited Amanat, p. 399, n. 103) in numbering him among
the mujtahidin who

delivered a"fatwd' condemning the Bab to death. Amanat (p. 399, n. 103)
calsthis"an obvious error."

His stepson was none other than Muhammad-'Ali (ZARANDI, p. 507), also called
Muhammad-'Aliy-i-

Zunuzi (ZARANDI, p. 306), Mirza Muhammad-'Aliy-i-Zunuzi (ZARANDI, p.
507), Aga Muhammad-

'Ali (Abdu’l-Bah, p. 26), and Mirza Muhammad-'Ali (ZARANDI, pp. 508,
509, 512), and was

surnamed Anis (ZARANDI, p. 306). Very little is known about Anis, except
that his stepfather, Siyyid

'Aliy-i-Zunitzi (ZARANDI, pp. 306, 509; cited Balyuzi, p. 153) locked him

into his home, refusing to

allow himto join the Béb at Chihrig (ZARANDI, pp. 306-307; Bayuzi, p. 153).
It is also reported that

the Bab assured Anis, in avision, which he related to Shaykh

Hasan-i-Zunuzi, arelative and one of the

amanuenses and companions of the Béb, that he would be granted the privilege
of sharing his Master's

martyrdom (ZARANDI, pp. 307-308; cited Balyuzi, pp. 153-154). For more details
concerning the

fulfillment of this promise, please read on. There are reportsin ZARANDI (p.
509), Balyuzi (p. 156) and

Amanat (p. 401) to the effect that attempts were made to persuade Anis to
retract his confession of faith

in the Béb's claims, but to no avail. Amanat (p. 401, n. 111) citesAVARIH

(val. I, p. 240) and ZUHUR

(pp. 31-37) both of which claim to be accounts of an exchange between Anis and
a Shaykhi mulla

seeking to dlicit hisreturn to Isdam. ZARANDI (pp. 509-510) reports a brief
exchange between Anisand

Mulla Muhammad Mamagani — among others — and it is worth noting that
Mamégani was regarded

as perhaps the leading Shaykhi "alim (cleric) in Tabriz.

(25)The humiliating removal of the Bab's turban and sash, the twin emblems of
the"siyyid" (descendant

of the Prophet Muhammad) is reported in ZARANDI (p. 507) and ‘Abdu’l-Baha (p.
26), aswell as

Balyuzi (p. 153) and Amanat (p. 402). He was conducted around the city and
through the bazaar before



being brought to the square for his execution in order to demonstrate the
government's full control of

the situation (Amanat, p. 402). This whole scene evokes many similar imagesin
the public humiliation,

the parade through the city streets and the open air of Jesus of Nazareth, as
depicted in the Gospels.

(26)Siyyid Husayn-i-Y azdi, the amanuensis of the Bab, held hislast earthly
conversation with his Master

in the prison cell adjoining the place of the B&b's martyrdom, between the
firings of the two regiments

(ZARANDI, pp. 513-514; '‘Abdu’l-Baha, p. 27). ZARANDI describes Siyyid
Husayn-i-Y azdi as "the

Bab's amanuensis both in Mah-Ka and Chihrig" (p. 629), and reports his
imprisonment in the Siyah-

Chdl in Tihran (pp. 629-630), his being joined in that prison by his
"Comforter", Bahdu'llah, in whose

company he "was privileged to remain until the hour of his death” (p. 631),
which took place, in 1852, at

the hands of the executioner of Téhirih, 'Aziz Khan-i-Sardar. According to
MacEoin, (pp. 13, 84, 182),

amanuscript copy of "Bayan-i-farsi" in the hand of Siyyid Husayn-i-Y azdi

is preserved at the Bahdi

International Archivesin Haifa. Also in the handwriting of this amanuensis are
twenty-seven folios of

"Kitéb a-asma™, in the same location (MacEoin, p. 188); and six examples of
letters reproduced in

facsimile in the Azali compilation entitled "Qismati az
alwah-i-khatt-i-Nugta-yi-Ulawa Siyyid Husayn-i-

Kétib" (MacEoin, pp. 204, 254). The authenticity (and authorship) of the
lettersin this collection has yet

to be independently confirmed. There is another trace of hisinfluence which
has been discovered, and a

very interesting one at that. E.G. Browne (in Appendix Two to JADID, pp.
395-396; cited "The Dawn-

breakers," p. 518, n. 1) quoted H§ji Mirza Jani Kashani to the effect

that Siyyid Husayn-i-Y azdi, whom

he calls Aga Siyyid Muhammad-Husayn, gave some of the writings of the Béb to
the Russian consul at

Tabriz (presumably Anitchkov, according to Amanat, p. 381, n. 35), who came to
ask Siyyid Husayn
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arrived at the fatal Plaza, all efforts were made, in vain, to detach Mulla
Muhammad-'Ali(27)

from his convictions— hiswife and his little children were brought, and he
obstinately refused



to listen to them, confining himself to one last request — the favor of being
killed before his
Master.

It isthen that a strange event occurred, unique in the annals of humanity. The
two companions

solidly attached to one another had placed before them the Christian regiment
of the

Bahadurans(28). Upon asignal given by their chief the soldiersfired. Then
Mulld Muhammad-

'Ali was seen covered with wounds, dying, turning towards his Master, and his
words terrified

the witnesses. "Master," he said, "master, are you content with me?' The
bullets had cut the

cords which held the Bab, who dropped to his feet, without a scratch. "Ah! If
at thismoment he

had exposed his chest(29)," says the historian of the "Kitab
al-Mutanabbi'in"(30), "and if he had

about the Bab shortly after his martyrdom. E.G. Browne indicates that this
story is confirmed by the

testimony of Bernard Dorn ("Bulletin de I'Academie Imperiale des Sciences de
St. Petersbourg,” vol.

VIII, p. 248), who, in describing a manuscript of one of the Bab's worksin
the possession of the

Academie, indicates that it was "'received directly from the Bab's own
secretary, who, during his

imprisonment at Tabriz, placed it in European hands." Amanat (p. 381, n. 35)
notes that thisinterview

isalso found in KAF (p. 267), and Moojan Momen, "The B&bi and Bah&i
Religions' (p. 48).

Inasmuch as Siyyid Husayn was imprisoned shortly after the Bab's execution, it
appears that the

government authorities were not convinced by Siyyid Husayn's feigned
repudiation of the Bab just prior

to his martyrdom, an act which had been enjoined upon him by the Bab himself
according to

ZARANDI (p. 508) and ZUHUR (p. 460; cited Amanat, p. 381, n. 35). Two years
later, immediately

following the attempt on the life of Nésiri'd-Din Shéh in 1852, Siyyid

Husayn was imprisoned in the

same dungeon as Bahau'lléh, the Siyah-Chal of Tihran, until the time

came for his execution, which

was carried out by 'Aziz Khan-i-Sardér, the executioner of Tahirih

(ZARANDI, pp. 629-631).

ZARANDI (p. 631) indicates that Siyyid Husayn was comforted in his separation
from the Bab by



Bahau'llah, "One who alone could banish, by the light of His presence, the
anguish that had settled

upon his soul." Whether this indicates that Siyyid Husayn recognized the
prophetic station of

Bah&u'llah is not evident from this passage.

(27)The attempts to persuade Mirza Muhammad-'Ali (Anis) from his Bébi
convictions are described in

Note (24). No mention is made in any of the Persian sources however to the
pleas of this young man's

wife and children. However, given the young age at which Persians were
customarily married at this

time, it is not improbable that he was married and had little children.

(28)ZARANDI (pp. 511-514) indicates that Sam Khan and his men were designated
the first executioners

of the Bab. 'Abdu’l-Bah& (pp. 26-27) indicates the same, identifying Sam

Khén as acolonel, and his men

as the Christian regiment of Urimiyyih. MU'IN (p. 306; cited Amanat, p. 402,
n. 117) statesthat Sam

Khén, better known as S&m Khén Urus was a convert to Ilém; thisis clearly
not reflected in

ZARANDI or 'ABDU'L-BAHA. Perhaps he became a convert to |slam after the
execution of the Bab?

HIDAYAT (vol. X, pp. 210, 329, 416-422; cited Amanat, p. 402, n. 117) reported
that the Bahaduran

regiment participated in al of the major campaigns of Muhammad Shah's reign
under Sam Khan's

leadership. MIFTAH (p. 238; cited Amanat, p. 402, n. 116) indicates there were
three regiments present

at the place of execution, and that Aga Jan Bag Khamsih, the leader of the
Nasiri regiment refused, and

so the Bahaduran regiment was chosen. He indicates that KAF (p. 249; cited
Ibid.) seemsto confirm this

report. ZARANDI and 'Abdu'l-Baha state that Sam Khan and his men were
selected first. ZARANDI

(p. 514) indicates that upon the failure of the Bahaduran regiment to injure,

let alone kill the two

condemned ones, Sam K han was excused and Aga Jan Khan-i-Khamsih, colonel
of the body-guard,

known as the Khamsih or Nasiri regiment, carried out the execution.
'‘Abdu'l-Baha (p. 27) indicates the

same, naming the colonel of the body-guard Aga Jan Big-i-Khamsih.

(29)Amanat (p. 403) has trandated this passage, from SIPIHR (val. 111, p. 305;
cited Ibid., n. 122), and it
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started to cry, 'O soldiers, O men, you are yourselves the witnesses of this
miracle, that of 1000

bullets(31) not a single one could reach me, and some even came to cut my
bonds," all would

isreproduced herein full for the convenience of the reader (the words in
brackets are supplied by
Amanat in order to assist reading comprehension):

"[His] escape [to one of the rooms in the barracks] was a demonstration of the
might of the

[Islamic] shari'a since at that time when the bullets hit the rope and he was

set free, if he

exposed his bosom and cried out: 'O, ye the soldiers and the people, didst thou

not see my

miracle that of athousand bullets not even one hit me but instead untied my
bonds," then no

one would have fired a shot at him any more and surely the men and women in the
barracks

would have assembled around him and a riot would have broken out. It was God's
will that the

truth should be distinguished from falsehood and doubt and uncertainty be
removed from

among the people.”

(30)The author of "Kitab al-Mutanabbi'in" is'Ali-Quli Mirz4, I'tidad
al-Saltanih. Not to be confused with

Muhammad Hasan Khan, Sani'ud-Dawlih, I'timéd al-Saltanih Maraghiyi. Please
see Note (37) for

details related to the latter author. MacEoin (p. 253) indicates that part of

"Kitéb a-Mutanabbi'in” is

incorporated in "Fitna-yi Bab" by 'Abdu’l-Husayn Nav&i, who also wrote an
article entitled 'Siyyid 'Ali

Muhammad Bab va Kitéb a-Mutanabbi'in-i-1'tidad al-Saltanih' ("Y aghma’,
volume lIl).

(31)Dr. Firuz Kazemzadeh and his brother Kazem Kazemzadeh compiled various
eye-witness accounts

of this event, some of them being translated for the first time from Persian

and Russian, in "The Béb:

Accounts of His Martyrdom™" ("World Order," Fall 1973). According to ZARANDI (p.
513) and

'ABDU'L-BAHA (p. 27 English/p. 65 Persian), MirzA Muhammad-'Ali (Anis) was
untouched by the

shots fired by the Bahaduran regiment. This seems to be confirmed by KAZEM-BEG
(translated from

the Russian of "Bab i babidy," St. Petersburg, 1865 pp. 39-41 by Kazem

Kazemzadeh in the "World



Order" article cited above). Justin Shell's Foreign Office report to Lord
Palmerston, cited by Balyuzi (p.

202) and in Moojan Momen's " Some Contemporary Western Accounts of the Babi and
Bah&i

Religions, 1844-1944" (George Ronald, Publisher, 1981, p. 78) does not make any
mention of Mirza

Muhammad-'Ali (Anis) in connection with the martyrdom of the Bab. Neither
does Clement Huart, the

French Orientalist, in "LaReligion du Bab" (Paris, 1889, pp. 3-4; cited in

"The Dawn-breakers," p. 513,

n. 1). SIPIHR (p. 305; cited Amanat, p. 403, n. 120; and translated by Dr.

Firuz Kazemzadeh for the

"World Order" article) reports that Aniswaskilled in the first attempt, and

thisis repeated by

GOBINEAU (trandated by Kazem Kazemzadeh in the "World Order" article), and
MIFTAH

(trandated by Dr. Firuz Kazemzadeh in the "World Order" article). Due to the
similarity of their

accounts, it seems that both GOBINEAU and MIFTAH based their descriptions of
this event on

SIPIHR, and hence should not be taken as independent sources. A conversation
between George

Latimer and 'Abdu'l-Baha on 19 November 1919 seemsto confirm SIPIHR in this
regard ("The Light

of the World," Boston: 1920, p. 70):

"Mr. Latimer: 'Was the Babi, Aga Mohammed Ali, who was martyred with the BAB,
killed with

thefirst volley or the second?

"Abdul Baha: 'With the first one he was killed. He was mutilated. But the body

of HisHoliness

the BAB was not hit by the first discharge."

However, this conversation was not confirmed either in substance or wording by
'‘Abdu'l-Baha, and it is
possible that Latimer or his translator may have misunderstood his meaning.

KAZEM-BEG stated that after the first attempt, the " Christian soldiers
immediately ran and showed the

people the ropes severed by bullets; the criminal was again tied; Aga
Muhammad-'Ali was shot first,

then the Bab" (op. cit.). This seems to suggest that neither Aga
Muhammad-'Ali nor Bab was struck by

the first attempt, namely of the Christian regiment, but that in the second
attempt, first Aga

Muhammad-'Ali was struck and then the Bab. ZARANDI (p. 512) and 'Abdu’'l-Bah&
(pp. 43-44) state
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have set to howling, and precipitating themselves at his feet. But," continues
our author, "God
wished to make known the truth; that is why He made him run away."

| am not, and cannot be, concerning these last words, of the same opinion as
I'tidad al-Saltanih.

Christians are convinced that if Jesus Christ had wished to descend living from
the cross, he

could have done so without difficulty — he died voluntarily, because he had
to diein order to

fulfill the prophecies. It is the same for the Bab, say the Babis, who alike
wished to give clear

evidence in support of hiswords. He also died voluntarily, because his death
was to save

humanity. Who will ever tell us the words that the Bab could have pronounced
in the midst of

the nameless tumult that greeted his departure? Who will know what memories
agitated his

beautiful soul? Who will ever tell us the secret of his death?

Bethat asit may, the soldiers took him again(32), attached him once more to
the infamous pole,

that the regiment consisted of three files of soldiers, each of two hundred and
fifty soldiers (ZARANDI),

and that each file was ordered to fire avolley of shotsin itsturn. Perhaps

the attempt by the Christian

regiment, after firing three volleys, did not injure either Aga
Muhammad-'Ali or the Bab, but severed

the ropes that secured the Béb, resulting in his seemingly miraculous
disappearance from the scene.

Once the next regiment was summoned to make a second attempt at this public
execution, perhaps Aga

Muhammad-'Ali was hit by the first file of soldiers, and the Bab by the
second or third file, and hence

after him. This might explain this difference between the various accounts.

ZARANDI (p. 512) and Balyuzi (p. 157) report that the regiment consisted of 750
men, and that they

fired in three volleys, one row at atime, while Amanat (p. 403) states only

that there were three volleys.

Hence, it seemsthat I'TIDAD, here reported by Nicolas to have cited 1000

shots, is exaggerating the

number of bullets fired during the first attempt to execute the B&b and his
companion.

(32)While I'TIDAD states that the Bab "ran away" and accuses him of cowardice,
and SIPIHR (op. cit.),

GOBINEAU (op. cit.) and MIFTAH (op. cit.) agree with this source, ZARANDI (p.



513) and 'Abdu'l-

Bah& (p. 27) indicate that after his disappearance from the place of

execution, the Bab was found in the

cell he had occupied earlier and in the company of Siyyid Husayn-i-Y azdi.
ZARANDI (pp. 513-514)

reports that the farrésh-béshi who was in charge of finding the Bab and
returning him to the place of

execution was so shaken by these events that he resigned his post and |eft the
scene; he further indicates

that he told this story to his neighbor, Mirza Siyyid Muhsin, who was
immediately converted to the Bébi

Cause, and who later showed Nabil-i-Zarandi the exact location of the room
where the B&b was found

and the nail from which he was suspended during the execution. Amanat (p. 403,
n. 121) citesareport

— without identifying the source — that a Muslim army sergeant, Ghuj 'Ali
Sultan retrieved the Bab,

striking him in the face, and dragging back to the firing squad. In SIPIHR (op.
cit.), Quch-'Ali Sultanis

described as "having hit him several times on the back of his head, returned
him to the place of

execution." The same account is found almost word for word in MIFTAH. GOBINEAU
(op. cit.) states

once freed of hisbonds by the first attempt on hislife, the Bab "fell on his
feet, quickly rose and sought

to flee; then, all of a sudden seeing a guardhouse, heran into it...when the
Bab had entered the guard-

room, an infantry captain, or Sultan, by the name of Quch-'Ali came in after
him and cut him down

with his sabre. The Bab fell without saying aword; then the soldiers, seeing
him in apool of blood,

approached and ended hislife with their rifles at point-blank range." It thus
appears that Amanat could

have derived hisinformation from any one of these sources.

ZARANDI (p. 514) and 'Abdu’l-Baha (p. 27) insist that the Muslim regiment led
by Aga Jan of Khamsih

stepped in to carry out the death sentence against the Bab. ZARANDI (p. 525)
seems to have kept track

of this Muslim regiment: he indicates that during the year 1266/1850, one third
of the regiment died in

an earthquake, and that three years later the remaining 500 mutinied and were
mercilessly shot by order

of Mirza Sadiq Khan-i-Ndri.
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and thistime Siyyid 'Ali Muhammad rendered his soul to God. It was on Monday
the 27th of



Shaban that this event took place(33).

The Comte de Gobineau(34), who isin agreement in this with the authors of the
"Nasikhu't-

Tawarikh"(35), of the "Rawdat al-Safé&yi Nésiri"(36), of the "Mir'at
a-Buldan"(37), in aword with

all the official court historians, reports that after the execution, the

cadaver of the Bab was

thrown into the ditches of the town and devoured by the dogs. In redlity it was
not so, and we

will see why this account was spread — as much by the authorities of Tabriz
who were not at

all anxious to bring upon themselves the reprimands of the government through a
complacency

sold at high expense, as by the Bébis who were desirous in this manner to
influence the

investigations of the police.

The most sure testimonies of the very spectators of this dramaand of its

actors do not leave me

in any doubt that the body of Siyyid 'Ali Muhammad was received by pious hands
and that

finaly, after vicissitudes which | will recount, received a sepul cher worthy

of him.

When the execution was completed, the troops retired, the crowd dispersed and
the bodies

were confided to the soldiers on guard. The Comte de Gobineau would have it,
with some

other authors, that the body was marched through the streets of the town for
three days.

Although thisfact isin general denied by tradition, | accept it astrue
becauseit is believable. In

any case, night having come, the body was left where it was, alone and
abandoned, or it was

guarded by soldiers. In thefirst caseit istotally impossible that the

numerous Babis who were

found in the town would have hesitated a single instant to steal the body while
nobody watched.

They have demonstrated too many proofs of their courage, of their conviction
and of their

enthusiasm to admit, for even a second, that they would have abandoned to the
public the body

of him whom they considered as their god and which besides would have been so
easy to

recover. But, if the official historians are right, and if on the third day the

body was thrown into

the ditches of the town to become the prey of stray animals, it isvery clear



that after thisit was

no longer guarded and the sectarians could easily have appropriated it.
Finally, in last case,

even if it was guarded at night, its removal would have been relatively easy.
One has no doubt

been able to perceive in the course of this story what Persian sentinels are
made of ; their

(33)Please see note (3) for a detailed consideration of the date of the Bab's
execution.

(34)Comte Joseph Arthur de Gobineau, "Religions et philosophies dans|'Asie
Centrale," Paris: Didier &

Cie, 1865.

(35)MirzaMuhammad Taqi Lisan al-Mulk Sipihr,
"Nasikhu't-Tawérikh: Q4 ariyya," edited by M.B.
Bihbudi; Tihran:1965, four volumes.

(36)Rida Quli Khan Hidayat, LA & bashi, "Rawdat al-Saféyi Nasiri,"
Tihran:1959-1960, third edition.

(37)"Mir'at al-Buldan™, awork in several volumes (Dr. Khazeh Fananapazir,
email 14/1/02) was

authored by Muhammad Hasan Khéan (Dr. Fananapazir; and Dr. J.R.l. Cole, email
14/1/02), known

as |'timad al-Saltanih (Dr. Cole) and as Sani'ud-Dawlih, I'timad al-Saltanih
Maraghiyi (Dr.

Fananapazir). Dr. Cole pointed out that the author died in 1896, and he
referred to the publication of

his history in Tihran by Nashr-i-Asfar, with the first volume dated 1364/1985.
Dr. Fananapazir points

out that the author of this history was the son of Hgjibu'd-Dawlih Hgji

'Ali Khan Maréghiyi, "a cruel

persecutor of the Babis' and that his son, "the author, was fair in

description of geography etc. but not in

matters related to the [Bébi] Cause." MacEoin (p. 252) cites "Kitéb
al-maéthir wal-aha" (Tihran,

1306/1888-89) by the same author.
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function essentially consistsin sleeping in front of the trust they have been
charged with
guarding.

If one considers that eloquent and passionate arguments leave very few people
untouched in

Persia, one may easily redlize that these Bébis could find the way to the

hearts' depths of these

so inadequately remunerated poor devils. Finally, courage not being, especialy



inthis

circumstance, the dominant characteristic of the enemies of the Babi Faith,

if one wishesto

admit that the guard was composed of two or three soldiers, these ones would
very probably

have fled after afirst serious attack.

Thisiswhat the Babis resolved at first to do. The leaders, gathered at the
home of Sulayman

Khén of Sain Qal'a(38) in order to decide upon what measures to take to
remove the body of the

(38)There are two individuals named H§ji Sulayman Khén who were directly
associated with the Babis

during this period. Rida-Quli Khan-i-Afshar converted to the Babi Cause
(MU'IN (pp. 173-176; cited

Amanat, p. 367, n. 194) and was apparently deprived of hisfamily estate at
Sain Qala by his anti-Babi

father, H§ji Sulayman Khén-i-Afshar — please see note (4) for more
information. On the other hand,

there is another H§i Sulayméan Khan, afervent and active Bébi, who is
referred to in the context of the

safeguarding of the Bab's body, in ZARANDI (pp. 518-520) and 'Abdu'l-Baha (p.
28). When the body

was retrieved from the street, it was first brought, according to Abu'l-Qasim
Afnan (p. 408), to the house

of MirzaHasan Vazir, the son in law of H§ji Mirza'Ali Tafrishi

(FAYZI, p. 357), known as Majd al-

Ashréf. From there the body was transported to Tihran by H§i Sulayman
Khén, according to various

accounts.

In a conversation between George Latimer and 'Abdu'l-Baha on 19 November 1919,
we find the
following report ("Light of the World," Boston:1920, p. 70):

"Then Mr. Latimer asked about the taking of the body of the BAB to Teheran.
"Abdul Baha: 'lItisjust asit iswritten in the Traveller's Narrative. Read it
inthe Traveller's

Narrative. It isthe same. All the other accounts are without foundation.
Suleyman Khan, the

martyr, brought His Blessed Body to Teheran.™

Actualy, "Traveller's Narrative' (that is, ‘ABDU’ L-BAHA) does not state
that the body of the Bab was

brought to Tihran by Sulayméan Khan...it only states (p. 28) that he
retrieved the body of the Béb,

placed it in abox, and sent it away from Adhirbéyjan according to
instructions from Tihran. ZARANDI



(p. 519) tellsasimilar story, indicating that Sulayman Khan had the Béb's

body retrieved, placed in a

box and transferred "to a place of safety.” ZARANDI (p. 521) does not report
who delivered the body of

the Bab to Tihran, but he does state that he was in Tihrén at that time, and

that the remains were

transferred by Aqgéy-i-Kalim and Mirza Ahmad, "from the Imam-Zéadih-Hasan,
where they were first

taken, to a place the site of which remained unknown to anyone excepting
themselves." Balyuzi (pp.

159-160) seemsto rely on ZARANDI and 'Abdu'l-Bahd, and does not clarify this
matter. It would seem

that 'Abdu’'l-Bahds words, cited above, are the only definite account we have

of who was responsible for

transferring the body of the Bab from Tabriz to Tihran. Shoghi Effendi ("God
Passes By," pp. 273-274)

states that, according to Bahdu'lldh's instructions, the remains of the Bab

were "transported to Tihran

and placed in the shrine of Imam-Zadih Hasan. They were later removed to the
residence of H§i

Sulaymén Khan himself in the Sar-Chashmih quarter of the city, and from his
house were taken to the

shrine of Imam-Zéadih Ma'sum, where they remained concealed until the year
1284 A .H. (1867-1868)..."

Thiswould seem to explain ZARANDI's omission of the name of H§ji Sulayman
Khan with regard to

the process of the actual transfer of the Bab's body from Tabriz to Tihran

— it was intended that this

process be secret, so that enemies of the Bébis (and later of the Baha'is)

would be incapable of seizing

that sacred relic. ZARANDI (pp. 610-611, 613-619) makes copious reference to
the martyrdom of

Sulayman Khan, and other sources cited by Amanat (p. 367, n. 189) include
SIPIHR (val. 1V, p. 42),

ZUHUR (p. 26n), Browne in JADID (pp. 330-331), Moojan Momen (pp. 128-146), and
"\ agayi’

Ittifagiyad" (no. 82). Sepehr Manuchehri has indicated that ZUHUR (volumes 111
and V) contains much
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martyr from the insults and the brutalities of the infidels, decided to

mobilize their men, togoin

groups to the place where the Bab lay, to wage battle if necessary but to
carry off the precious

relic, no matter what the cost. Sulayman Khan was a considerable man, and
head of alarge

family having ties of friendship with the Kalantar of Tabriz(39). He prevailed



upon his co-

material on Hgji Mirza Sulayman Khan, the Babi, and on the transfer of

the Bab's remains from Tabriz

to Haifa. According to Manuchehri, ZUHUR categorically denies that the Bébis
intended to 'wage

battle if necessary' in order to retrieve the body of the Bab. Instead, the

Bébis sent two or three persons

who pretended to be 'mentally disturbed' to the vicinity of the site. These

were instructed not to leave

the site under any circumstances. Babi women were directed to bring them food
and water. They were

to remain there and attempt to smuggle the body out at a suitable time.

(39)H§i Mihdi Khan (Balyuzi, p. 159), the Kalatar (mayor) of Tabriz was a
long-standing friend of Hgji

Sulayméan Khan. ZARANDI (p. 519) calls the Kalantar a dervish and a member of
the SUfi community,

while 'Abdu’l-Baha (p. 28) states that he was "of the mystic temperament and
did not entertain aversion

or disike for any sect" — important indications, inasmuch as Hgji Mirza
Agési and Muhammad Shéh

were also SUfis, if clearly of adifferent stripe. The Kalatar arranged for

H&i Alldh-Yar (ZARANDI, p.

519; 'Abdu’l-Bahd, p. 28), a private servant of the mayor ('Abdu’l-Bahd, p.
28), known for his exploits

(Balyuzi, p. 159) to recover the bodies of Anis and the Bab. These were
delivered to H§i Sulayméan

Khan, on the second night after the Bab's death (ZARANDI, pp. 518, 519;
'‘Abdu'l-Baha, p. 27), at

midnight. Both ZARANDI (p. 518) and '‘Abdu'l-Baha (p. 27) report that an
official of the Russian

consulate sent an artist to draw a sketch of the two bodies as they lay at the
edge of the moat, before they

were recovered by the Bébis. ZARANDI (p. 518) received hisreport from H§ji
'Ali-Askar, arelative of

an official of the Russian consulate, who showed him that sketch "on the very
same day it was drawn. It

was such afaithful portrait of the Bab that | looked upon! No bullet had
struck Hisforehead, His cheeks,

or Hislips. | gazed upon a smile which seemed to be still lingering upon His
countenance. His body,

however, had been severely mutilated. | could recognize the arms and head of
His companion, who

seemed to be holding Him in his embrace. As | gazed horror-struck upon that
haunting picture, and saw

how those noble traits had been disfigured, my heart sank within me." This



sketch was thought to be lost

until the Armenian author Atrpet Sargis Mubagajian published numerous
photographs of early Bébis

and some allegedly of the Béb in the second half of his"Iméamat: Strana
Poklonnikov Imamov

(Persidskoe Dukhovenstvo) [Imémate: The Country of the Worshippers of the
Imams]" (Alexandropol,

1909), entitled "Bébity | Bekhaiti" (pp. 87-208)

[http://bahai-library.org/books/ biblio/history.htmi]

Dr. Denis MacEoin, who inspected this volume himself and who was familiar with
authenticated

pictures of the Bab, wrote in his bibliography of Bah&i literature, in

which we find Atrpet's work cited,

that "none of which [photographs] appear to be in the least authentic." This
assessment is confirmed by

an Ad Hoc Committee appointed by the Universal House of Justice to look into
this question, replying

(20 March 1983) to aletter asking about these pictures written by Robert
Stauffer (9 February 1983) and

posted as follows at: http://bahai-library.org/wwwboard/messages00/584.html

"In an early sketch of Atrpet Sargis Mubagajian's sources of information for
his book '‘Babizm i

Bekhaizm', areport was found among the documents filed by Shoghi Effendi
indicating that

Mubagajian went to Tabriz to investigate the Bahdi Faith. He,

unfortunately, met with Jalil

Mishkar Khu'i, a Covenant-breaker, and received his information from this man.
What

Mubagajian was told, particularly about the period after Bahau'llah, was
grossly incorrect. Jalil

also sold Mubagajian other pictures and portraits which later appeared in the
book. The report

further states that the portraitsidentified as those of Bahau'llah, the

Bab and Téhirih are

obviously forged. However, the drawing made of 'Abdu’l-Bah&in his youth
bears, of course, a

great resemblance to the original picture.”

Ismael Velasco (email 16/1/02) reported that "Bahiyyih Nakhjavani and Bill
Collins have done some

research into this at the [Bah&di] World Centre. It seems the portrait [found

in Artpet's book] that was

purportedly drawn by an artist who had been brought by the Russian consul to
the spot where the

bodies [of the Bab and Anis] were thrown the day after the Bab's martyrdom
may not be authentic. Bill
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religionists for permission to warn this functionary of the decision that had
been taken and to

make known to him that it would be better for him to allow the removal of the
body than to risk

civil war breaking out in the town. The Kalantar, struck by the immanence of
this peril, and by

the sum that was offered him, thanked Sulayman Khan for his message, prayed
him to advise

his companions not to budge and to wait until he himself could assure that the
body of the Bab

could be removed by his people. But the Babis responded to him that they
would not permit the

assassins to sully with their touch the body of the august victim. The Kalantar
thus consented

that some Babis go to the place of execution to remove the body and he sent
some of hismen

with them to silence the soldiers on guard, who, receiving an agreeable
payment, easily

consented to keep quiet. Everyone being thus satisfied, it was arranged to say
that the [body of

the] Bab had been devoured by stray animals. This could easily be believed,
for it was

believable. Hence the plan offered the immense advantage of maintaining the
peacein a

generally turbulent city, of enriching the actors in the comedy, to free them
from all

responsibility and from the other side to close the eyes of the authorities.

The two bodies were

thus carried off, that of Muhammad-'Ali-i-Zanjani(40) was buried and that of
the Béb shrouded

in abox and hidden in a house(41).

| must here open a parenthesis, so asto report what was told me by
Subh-i-Azal, during my
visit to Cyprus(42):

"Before his death the Bab ordained in one of hisversesthat | enclose his
body ina

Collins wrote:

'| served at the Bahai World Centre Library for thirteen years, and on a
number of occasions, |

was presented with difficult problems of identification. One of these problems
had to do with a

supposed sketch of the Bab's body that appeared in a Russian article. We could
find no

historical evidence that this sketch was anything other than the author's
imagination. Y et there



were people who criticized the finding that this was almost certainly not drawn
at thetime the
Béb's body was thrown by His enemies beside the moat in Tabriz."

It appears then that the original sketch of the Bab after his martyrdom has
not been found, and that the

pictures found in Artpet's book are forgeries. Please see note (47) of Chapter
Four for a description of

other portraits of the B&b.

(40)Mulla Muhammad-'Aliy-i-Zanjani was named Hujjat-i-Zanjani by the Bab
(ZARANDI, pp. 178, 529,

683) and was aso caled ssimply Hujjat (ZARANDI, pp. 531-580). Nicolas has
confused him with

Muhammad-'Ali Zunizi of Tabriz, named Anis, who was the Bab's companion
in death. Nicolas source

for this misinformation would appear to be Mirza Y ahya, as he quotes him to
this effect (cited note (44)

this Chapter). Nicolas claims that the body of the Bab's companion was buried
while that of the Bab

himself was shrouded in a box and hidden in ahouse. ZARANDI (p. 519) and
'‘Abdu'l-Baha (p. 27)

affirm that the bodies of both of these martyrs, the Bab and Anis, were

carried away by the Babis, and

ZARANDI (p. 519) indicates that both were laid in asingle casket. Thisis
confirmed by Shoghi Effendi

("God Passes By," p. 273) and by Mirza Y ahya as well — please read on and
see note (44).

(41)As has been indicated in note (38), other reports confirm Nicolas
statement that the body of the Bab

was placed in a casket and hidden in a house.

(42)Nicolas attests that he was in contact with Mirza'Y ahya Subh-i-Azal in
Cyprusfor two years, in 1894

and 1895 ("Introduction,” "Le Beyan Persan,” tome 1:1911, p. i, n. 1). Inasmuch
as Nicolasrefers here

to hisvisit to Cyprus, it would seem likely that he may have made two visits,
onein 1894 and another in

1895. MirzaY ahyadid not die until 1911, so it appears that Nicolas
discontinued contact with him by

choice rather than necessity.
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casket of diamonds, with God's permission, and to bury him opposite Shéh
'‘Abdu'’l-

'Azim(43). He described the place of the sepulcher in such fashion that |
alone could



understand what he meant.

"He died thus, as well as Muhammad-'Ali-i-Zanjani. The executioners threw
the

members of the two martyrs one over the other haphazardly in such fashion that
it was

impossible to differentiate them.

"I put both of them in a casket of crystal(44), not being able to make one in
diamonds and

buried it at the very place which the Prophet had indicated to me. The location
of the

sepulcher remained a secret for thirty years(45). The Baha'is especially knew

nothing of it,
(43)ZARANDI  (pp. 520-521) indicates that Bahau'lléh ordered the transfer
of the Bab's body from

Tabriz to Tihran, "prompted by the wish the B&b Himself had expressed in the
'Ziyérat-i-Shah-"Abdu'l-

'Azim," a Tablet He had revealed while in the neighborhood of that shrine and
which He delivered to a

certain Mirza Sulayman-i-K hatib, who was instructed by Him to proceed
together with a number of

believersto that spot and to chant it within its precincts.” ZARANDI (p. 521)
guotes some of the words

of the Bab with regard to thislocation:

"'Well isit with you,' the Béb addressed the buried saint in words such as

these, in the

concluding passages of that Tablet, 'to have found your resting place in Rayy,
under the shadow

of My Beloved. Would that | might be entombed within the precincts of that holy
ground!™

Lord Curzon ("Persiaand the Persian Question," pp. 345-347; cited "The
Dawn-breakers," p. 521, n. 1)

described this sanctuary, which islocated about six miles southeast of

Tihran.

(44)Aswas affirmed in note (41), ZARANDI (p. 519) and Shoghi Effendi (*God
Passes By," p. 273) report

that the two bodies, of the Bab and Anis, were placed together in asingle
casket. Thisis corroborated

here by MirzaY ahya. It is entirely unlikely however that the Bab's body

could have been buried in a

crystal casket, inasmuch as this would be so heavy, so cumbersome and possibly
SO costly asto make the

movement of such arelic extremely difficult. Hence, this contention of Mirza

Y ahyais highly suspect.

None of the extant |etters of the Bab, including those which have been



published by the Azalis (see

MacEoin, p. 96) confirm Mirza Y ahya's claim that he was personally and
exclusively chosen by the Bab

to carry out the buria of his Master, in alocation which he alone could
identify. Thisisaso unlikely

because, if he had been the only person who could identify this location, the
priceless remains of the Bab

might easily have been lost forever, should Mirza'Y ahya have died prior to
informing another of the

secret location. Finaly, Mirza 'Y ahya, if he has been accurately quoted by
Nicolas, wrongly identifies the

martyred companion of the Bab as Muhammad-'Aliy-i-Zanjani, called Hujjat,
rather than Mirza

Muhammad-'Ali, called Anis.

(45)Abu'l-Qasim Afnan (p. 408) affirms that the body of the Bab was taken to
the house of Mirza Hasan

Vazir, the son-in-law of Majd-i-Ashraf. FAY ZI (p. 357) indicates that the

full name of Mgjd-i-Ashraf was

H&ji Mirza Siyyid 'Ali Tafrishi. ZARANDI (p. 521) states that the location

of the Bab's body was a

closely guarded secret, apparently known only to Bahdu'lléh, and to
Agay-i-Kaim (Bahau'llah's

brother, al'so known as Mirza Musd) and Mirza Ahmad, who were charged with
effecting its

concealment by Bah&u'lldh, and perhaps also by 'Abdu’l-Baha. However,
ZARANDI (p. 521) indicates

that upon the departure of Bah&u'llah for Adrianople, Agay-i-Kalim was to
inform Munir, one of his

fellow disciples, of the location, but that he was unable himself to find the

site. Bah4u'llah left

Constantinople for Adrianople on 1 December 1863 (Shoghi Effendi, "God Passes
By," p. 161), and it

seems likely that Agéy-i-Kalim wrote to Munir by thistime, if not earlier

in the year. Ismael Velasco

(email 14/1/02) indicated that Mirza Musa, Aqgéy-i-Kaim was" aleading
disciple of Bahau'llah" who

acted "as His shield until 'Abdu’l-Baha grew up" and that he was present when
Bahau'llah "received [a]

copy of [the] Qayyumu'l-Asmd& sent by Mulla Husayn." For a description of
this event, the reader may

refer to ZARANDI (pp. 106-107). For more details regarding that Mirza M Us4,
Aqgéy-i-Kalim, please
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but atraitor revealed it to them. These blasphemers disinterred the body and
destroyed



it. If they did not destroy it, and if they can show a new sepulcher which
truly contains

the casket of crystal and the body of the Prophet which they have stolen, we
cannot

resolve ourselves to considering this new tomb as sacred as it is not the place
indicated

by the Bab(46)."

see ZARANDI (pp. 183, 255, 286, 288, 397, 432, 441, 582); H.M. Balyuzi's
"Bahau'llah: King of

Glory" (pp. 13, 36, 62, 66-67, 102, 105, 107, 112, 121, 128-29, 137, 139, 141,
148-50, 153, 155, 181,

184, 199, 204-207, 219, 221, 225-27, 229-30, 236, 243, 246, 275, 277, 283, 288,
315, 319, 327, 330,

347-48, 363, 369; H.M. Balyuzi's, "Eminent Bahdisin the Time of
Bahau'llah" (George Ronald, 1985,

pp. 261-62); Adib Taherzadeh's "The Revelation of Bahau'llah" (volume I: pp.
15-16, 53, 67n, 131,

144, 205, 228, 247, 284, 316n; volume |1: pp. 58, 67, 154, 160, 163-64, 200,
211, 247n, 332, 402, 405;

volume I11: pp. 23, 181, 225n, 361, 424-25; volume IV pp. 242, 420n, 438).

ZARANDI (pp. 521-522) indicates that the casket containing the bodies of the
Béb and Aniswas

subsequently discovered by Jamal, an adherent of the Cause who had been
informed of its location while

Bah4u'lldh wasin Adrianople. Shoghi Effendi ("God Passes By," pp. 273-274)
states that in 1284 A.H.

(1867-1868), in Adrianople, Bahau'lldh wrote a Tablet to Mulla
'Ali-Akbar-i-Shahmirzédi, whom he

had appointed a Hand of the Cause (Balyuzi, p. 189n) and to
Jamd-i-Burdjirdi, ordering them to

transfer the sacred remains to a new location. It appears that the Jamdl in
ZARANDI may beidentical

with Jamal-i-Burgjirdi. Thisis confirmed by Adib Taherzadeh, who reportsin
"The Revelation of

Bahau'llah" (volume 1, p. 402): "At thisjuncture it is appropriate to

mention that before going to

Adrianople, Jamdl-i-Burjirdi had rendered an important service to the Faith
in Persia. He and Mulla

'Ali-Akbar-i-Shahmirzéadi, known as H&ji Akhund, whom Bahau'llah later
appointed a Hand of the

Cause of God, had been instructed by Him in 1284 A.H. (1867-8) to transfer the
remains of the Bab

which were concealed within the Shrine of Imém-Zadih Masum to another place
of safety.” The story

of thistransfer as found in "God Passes By" (pp. 273-276) is virtually

identical to that found in Nicolas,



and both accounts seem to be based on the memoirs of Mulla
'Ali-Akbar-i-Shahmirzadi. Photographs of

the Shrine of Imé&m-Z&dih Ma'sum are published in "Bahdi World" (volume V,
p. 544; and volume V1,

p. 65). Hence, MirzaY ahya's contention, that the location of the bodies
remained a secret for thirty

years, when they were apparently concealed in 1850 and moved in 1867-1868, is
also highly suspect;

furthermore, his claim that the Bahd'isin particular knew nothing of the
whereabouts of the precious

trust is preposterous, inasmuch as Bahdu'llah called upon two Bahdis to
move the remains when he

foresaw that they could be endangered by being left in the shrine of
Imam-Zadih Masum. His statement

that the Bahdiis disinterred the body and destroyed it is furthermore
unbelievable, when one considers

that Bah&'is universally regard the Bab as a Manifestation of God, greater
in station to any previous

Prophet, and the first of the two Manifestations of a Cycle of Fulfillment
destined to last half amillion

years. Indeed, the Bahd'is have a higher regard for the Bab than did the
Bébis, inasmuch as the writings

of Bahau'lléh depict his prophetic standing in more superlative terms than
those employed by the Bab

himself.

(46)Mirza Y ahyaalowsthat if the Bahdis did not destroy the body of the
Béb, and if they possessthis

sacred relic, nevertheless, the tomb they chose for it isnot sacred asit is

not placed in the location

stipulated by the Bab. According to the verses of the Tablet cited by ZARANDI
(p. 521), the Béb

wanted to be buried in Rayy, near the shrine of Shah 'Abdu’l-'Azim, and just
outside of Tihran, because

he wished to have aresting place "under the shadow of My Beloved." Given the
many hintsin his

Writings to the identity of "Him Whom God shall manifest,” which Bahau'lldh
claimed to fulfill, it

seems reasonable to regard this Tablet as an expression of the Bab's wish to

be buried close to

Bah&u'llah. 'Abdu'l-Baha seems to have had the Bab's wishesin mind as

well as those of Bahdu'lldh

when he ordered that the Bab's remains be transported from Tihran to 'Akka,
where they arrived on 19

Ramadén 1316/31 January 1899 (Shoghi Effendi, "God Passes By," p. 274).
Findly, in "Bayan-i-farsi"

the Béb stated that certain geographical locations and buildings are



sacralized through their association

with holy souls. The Manifestation of God is the "divine presence” during his
earthly sojourn, and after

his passing, the places associated with him are holy to his followers. His
house becomes the House of
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This version, which | reported to the Baha'is of Tihran had the effect of
exasperating them and
causing them to renew their anathemas against the solitary of Cyprus.

Thisis how things transpired... We have said that the body of the B&b was
hidden in one of the

houses of Tabriz. It was that of Sulayman Khan himself(47). This one
informed Bah&u'llah of

what had happened and asked him for hisinstructions. Bah&, in conformity
with the order he

had received in the testament of the Bab(48), ordained the transport of this
box to Jamdl. It was

carried to the Imém-Zé&dih Ma'sum(49), which has since become the favored
cemetery of the

God, his city the City of God. The Bab made all of his ordinances and
teachings contingent upon their

acceptance by "Him Whom God shall manifest”, and hence, if Bahdu'lléh, the
successful claimant to

thistitle, decreed that the Bab's remains be located in a place different

from the place ordained by the

Béb himself, it would appear that thisis entirely in harmony with the Bab's
wishes.

Regarding Mirza Y ahyas version of these events, Nicolas writes: "l hesitated
for along time to write

down these words of Subh-i-Azal in my story. Everything he saysis
contradictory and unbelievable, but

| thought that impartiality made it a duty for me to report what | heard. |

will limit myself to remarking

that Subh-i-Azal does not explain how the body came to him, or where and how he
procured the casket

of crystal. The confused members of the two victims respond to nothing that
history tells us. If the two

sects differ in opinion as to the person of the successor of the Bab, at |east

they envelope the Bab himself

with the same love and the same respect. To accuse one of them of having
destroyed him seemsto be a

calumny of which MirzaY ahya repents, moreover immediately, as he adds as a
corrective that it is

possible that the body was not destroyed. That the Baha'is would have ignored
the location of the



sepulcher for thirty yearsisimpossible, because at the start there were only

Babis. Finally, how could

Azal have hidden this [location] from his brother Bah& in whom he had the
greatest confidence and

whom he even accuses of having abused that confidence?' Nicolas comments are
telling considering

that he relied on Mirza Y ahya and his followers for much of hisinformation

and many of his copies of

the writings of the Béb.

(47)Nicolasdoes not identify his source here. ZARANDI (p. 519) states that
H&ji Sulayman Khan

transferred the remains of Anis and the Bab from the silk factory in Milan
"to aplace of safety."

'ABDU'L-BAHA (p. 28) reports that the sacred remains were placed in abox in
the workshop of a Babi

of Milan, and that afterwards, in obedience to instructions from Tihran,
they were sent away from

Adhirbayjan to a secret location. Inasmuch as Hgji Sulayméan Khan's

father was a Tabrizi (Balyuzi, p.

149), and "one of the nobles of Adhirbayjan" (ABDU'L-BAHA, p. 28), itis
very likely that the family

had aresidence in Tabriz itself, and that the bodies of the Bab and Anis
were taken to that location

subsequent to their consignment to a casket. Furthermore, it is recorded by
Shoghi Effendi ("God Passes

By," p. 273) that the casket was concealed in the Tihran residence of H§ji
Sulaymén Khan after it was

removed from the shrine of Imédm-Z&dih Hasan and before it was taken to the
shrine of Imam-Zéadih

Ma'sum.

(48)ZARANDI (pp. 519-520) indicates that H&gji Sulayman Khan reported the
location of the casket and

its sacred trust to Bahau'lldh who was then in Tihran. ZARANDI (pp.
520-521) also indicates that

Bah&du'lldh gave instructions for the transfer of the Bab's body in
compliance with aformal statement of

the wishes of the Bab himself regarding his burial that was in his possession.

(49)Nicolas identifies the resting place of the casket, which ZARANDI and
ABDU'L-BAHA refrained

from doing, either because they were not informed of its whereabouts, or more
likely because they did

not wish to endanger its continued existence by making its location public
knowledge in an untimely

fashion. When ZARANDI was compiling his history, circa 1887-1892, and when



'‘Abdu'l-Baha was

seeing his history published, in 1890 and 1891, the body of the Bab had
already been transferred to

another safe house, inasmuch as it had been imperiled by the renovations being
made to the Imam-

Z&dih Ma'sum. However, the casket was till in the keeping of the Bahdisin
the vicinity of Tihran, and
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Babis, outside what is called the gate of Qazvin(50) — becauseit isthere

that the road terminates

which conducts from this town to the capital. It was placed in a niche that was
walled in with

bricks.

Things remained in this way for along time, when, twenty-nine years ago,
Mirza Husayn 'Ali

Baha, being then at Adrianople(51), gave the order to H§ji 'Ali-Akbar
Shahmirzadi(52) and to

Agé Jamal (53) to remove it from the place where it had been and to transport
it elsewhere.

These ones obeyed without understanding why they had been ordered to make this
change; but

they understood this instruction some time later when the Imam-Zadih, which
was on the verge

of collapse, was demolished and then rebuilt. Its demolition — if Bah& had
not taken this

precaution — would have revealed the box and the previous relics would have
falleninto

it may have seemed risky to them to openly discuss the present whereabouts of
this sacred trust. In 1899,

the sacred remains made their way to 'Akka and out of Persia altogether;
hence, what would have

constituted arisky and potentially disastrous disclosure in 1890 was an
entirely appropriate statement of

historical fact in 1905.

(50)Qazvin isacity located around one hundred miles northwest of Tihran.

(51)Shoghi Effendi ("God Passes By," p. 274) gives the date of this ordinance
of Bahau'lléh as 1284 A .H.

(1867-1868), which would have been thirty-seven to thirty-eight years prior to
1905, when Nicolas

published "Seyyed Ali Mohammed dit e Bab." Twenty-nine years prior to 1905
would have fallen on

the year 1876. Bahdu'lléh left Adrianople — from whence, according to both
authors, he wrote a Tablet

ordering the transfer of the Bab's remains — on 22 Rabi' al-Thani 1285



A.H. (12 August 1868)

according to Shoghi Effendi ("God Passes By," p. 180). Therefore, it is plainly
impossible that he could

have sent this order twenty-nine years prior to the publication of Nicolas
book, as he left Adrianople

eight or nine years prior to that time. Was Nicolas referring to an earlier
date, perhaps the time when he

met and talked with Hgji Mulla'Ali-Akbar Shahmirzadi? If so then this
meeting must have taken place

eight years before the publication of hisbook, in 1897. Thisis entirely
possible. Another possibility is

that Nicolas did not calculate this period of time accurately, and as we have
witnessed repeatedly in the

course of this biography, the calculation of time was not one of his strong
points as a chronicler of

events.

(52)Hgji 'Ali-Akbar Shahmirzéadi, also known as H&ji Akhund, was
appointed a Hand of the Cause of

God by Bahdu'lldh (Balyuzi, p. 189). Biographical referencesto

Shahmirzadi can be found in H.M.

Balyuzi's "Bahdu'lldh: King of Glory" (pp. 399, 454); H.M. Balyuzi's
"Eminent Bahdisin the Time of

Bahau'llah" (pp. 105-106, 139, 175, 258, 261-63, 265-66); Adib Taherzadeh's
"The Revelation of

Bah4u'lldh" (volumell: p. 402; volume l11: pp. 85-86, 200, 425-27; volume
IV: pp. 14, 185, 255, 275,

277, 279, 292, 294-301, 306, 311-12, 315-326, 337-38, 348, 380-81, 436).

(53)Jamal-i-Burqjirdi is described by ZARANDI (p. 521) as "an old adherent
of the Faith", and it thus

appears that he had been a B&bi for some time prior to the martyrdom of the
Bé&b. ZUHUR (volumes V

and V1), and the memoirs of Dr. Afrukhtih and Dr. Mu'ayyad contain biographical
information related

to this learned man, this devoted teacher who traveled throughout Persiato
promote the Cause of

Bah&u'lléh. It has been reported that Jamdl-i-BurUjirdi eventually became
proud of his knowledge and

his eloquence, and it is certain that after the passing of Bahdau'llah he

refused to accept 'Abdu’l-Bahd, the

eldest son of Bahdu'llah who had been appointed by him in "Kitab-i-Aqdas’
and "Kitab-i-'Ahdi" to

serve as the leader of the Bahai community. He demanded that ‘Abdu’l-Baha
appoint him the head of

the Bah&i Faith in iran, even as George |. Kheirallah demanded to be made
head of the Faith in North



America. When 'Abdu’l-Bah& refused to acede to this demand,
Jamal-i-Burujirdi joined forces with

Mirza Muhammad 'Ali, 'Abdu’l-Bahd's rebellious half-brother, in making a
sustained attack upon the

leadership of the appointed heir of Bahau'llah. He maintained his opposition
to 'Abdu'l-Baha until his

death, at avery advanced age.
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profane hands.

| cede speech here to Hgji Mulla'Ali-Akbar Shahmirzédi, who told me
this entire story in these
terms(54):

"After having received the order in question we went, Aga Jamal and |, to

find the box

at the Imdm-Z&dih Masum. We found it behind the wall of bricks which we had
to

destroy, and we transported it in the direction of Shah 'Abdu’l-'Azim(55).
Night had come

and we did not know what to do, finding no place where we could safely place
the box

that had been confided to us. We crossed the village and came to the side of
Chishmih-

'Ali(56) when we passed before the Magjid-i-Mashau'llah(57), which was then
half ruined

and far away from every inhabited place.

"We had found afavorable location, and we stopped. We opened the box and found
the

body enwrapped in ashroud; we l€eft it asit was, but wrapped the whole in a
shroud of

silk which we had brought. In the course of this operation, we found upon his
chest a

bouquet of flowers which had been placed there and which were all dried out. We
took

this bouquet and we shared the flowers. Then we replaced the body in the box
which

we carried into the mosgque and we placed it standing up under alittle arch. In

the

opening of the two arches we built awall of the bricks we found laying on the
ground,;

some plaster had been brought to us by one of our co-religionists.

"While we were thus occupied, we had not noticed that we had been watched by
farmers who had been intrigued by our entry into this solitary place.

"After having finished our work, we went to Quts-i-Hesar(58), avillage
situated below the



Shah 'Abdu'l-'Azim, where we rested the whole day.

"The evening having fallen, we directed ourselves towards Jamal. Having
arrived at

(54)This account is virtually identical to that found in "God Passes By" (p.
274), dthoughitistoldin

greater detail by Nicolas.

(55)Shéh 'Abdu'l-'Azim is the shrine to which the Bab apparently referred in
his Tablet, and also which

ZARANDI (p. 519) indicates as the preferred resting-place of the Bab. Sepehr
Manuchehri states that it
isfound in southern Tihran.

(56)Chashmih-'Ali istrandated as the 'Ali Springs by Balyuzi (p. 190).
Sepehr Manuchehri reports (emall

22/1/02) that "Chishmih-'Ali is now a part of the Nadi-Abad district in
southern Teheran. It was

famous for its natural spring water system. The local carpet dealers and
weavers believed the quality of

water would enhance the color richness of their carpets and hence it was a
popular spot for washing

carpets. During the reign of Fath-'Ali Shah [1797-1834], a portrait of the
king was engraved on the

rocks surrounding the spring water way. Hence the name 'Chishmih-'Ali"."

(57)Magjid-i-Mashau'lléh, the "abandoned and dilapidated” mosgue (*God Passes
By," p. 274) "used to

be in Chishmih-"Ali and was destroyed [a] long time ago to make way for
development” (Sepehr
Manuchehri in an email 22/1/02).

(58)Quts-i-Hesar, according to Sepehr Manuchehri, is located approximately five
kilometers from the

shrine of 'Abdu’l-'Azim in southern Tihran. This name was retained right up
to the 1979 Islamic

Revolution.
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Shah 'Abdu'l-'Azim at the place where the two roads meet, the first going
towards

Chishmih-'Ali, the other towards Tihrén, Jamal took the road to the town. |
stopped

him saying it would be good that we return to the Magjid-i-Mashau'llah to see
if we had

left any apparent traces of our passage and if our deposit was really secure.
Asyou will



see, this was an inspiration from heaven.

"We set ourselves on the road and Jamal whose mount was less tired or more
robust

than mine preceded me. | cried to him that | would await him at the place where
| was.

He left then and | stayed alone. | waited avery long time, so long even that
inquietude

overcame me and | hastened to rejoin my companion.

"Upon the threshhold | found him swooning. | tried to make him come back to
himself,

but he was so troubled, so upset, that he did not have the strength to respond

to my

questions about the cause of hisfainting. So | entered the Mosque fearing that
something bad had happened, and, as it was dark, | touched with my hands the
wall

which we had constructed. | could feel that it had been destroyed! Half crazy |
stretched

out my arms before me, and found the box, but confirmed at the same time that
the box

had been broken. | pulled it to me in aviolent movement of despair and,
finding it very

heavy, | was restored with hope. Very soon | had the immense joy of confirming
that

the body was till therein. Reassured, | reassured my companion and we took
counsel as

to what we could do.

"We did not see an alternative other than to trust in Providence and to try to
bring the
box back into the town. We put it upon one of our donkeys and set upon the way.

"Arriving close to the fortifications we stopped, much perplexed; if we wished
to make

our burden enter by the gate, the customs men and the soldiers would have
stopped us

to exAmine the contents, and we would have been imprisoned after the
confiscation of

our box. To pass through the ditch and to climb up the bank was difficult and
dangerous. We were at the point of despair when the storm which had been
threatening

for along time suddenly broke. The rain poured down and the pilgrims
precipitated

themselves in a crowd towards the door. Profiting from the occasion we mixed
ourselves

in their midst and, holding our 'ab&(59) over the box we were able to passin
this disorder

without being noticed.



"We carried the box to one of our number, Aga Mirza Hasan Vazir(60),
son-in-law of

Siyyid'Ali Majdu'l-Ashraf(61); | installed myself in his house without
revealing to him the

secret.

(59)'Aba isthe Persian and Arabic term that denotes the heavy cloak or robe
which was the preferred

garb of most middle and upper class Persian men in the 19th century.

(60)Aga Mirza Hasan Vazir is called Mirza Hasan-i-Vazir by Shoghi
Effendi ("God Passes By," p. 190).

Balyuzi (p. 190n) indicates that Dr. Y unis Khan-i-Afrukhtih learned that the
descendants of this believer

had pieces of linen that had been soaked in the blood of the Bab; he persuaded
them to donate these

relics to the leadership of the Bah&i Faith, and they are now kept in the
International Bah&i Archives.

(61)Siyyid 'Ali Majdu'l-Ashréf isreferred to in note (38), as being the
father in law of Mirza Hasan Vazir.

FAY ZI (p. 357) gives hisfull name as H§ji Mirza Siyyid 'Ali Tafrishi.
MacEoin (p. 19) identifies his name

asH§i Mirza Siyyid 'Ali Tafarshi Majdu'l-Ashréf.
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"I remained for fourteen months the guardian of this deposit. | do not know how
our co-

religionists were advised of this provisional sepulcher, but | soon received
letters from al

the provinces on this subject, and from all points of the Empire, Babis came

on

pilgrimage. | had to answer all of these people that | did not know what this
wasall

about, that all that had been said was false, and the pilgrimages continued
nevertheless.

"From the start, alarmed by these comings and goings that might awaken the
attention

of the authorities, | referred to Baha, informing him that some | sfahanis

had the

intention of buying the terrain on which the house was built in order to
construct there

a befitting tomb.

"Finally, at the end of fourteen months, as | have aready said, Hgji Shah
Muhammad,
surnamed Amin, came from 'Akk&(62). He was the bearer of an order enjoining



me to

deliver to him this deposit without asking him any questions about what he was
going to

dowithit. | gaveit to him without asking him for any explanation.

"H4ji Shah Muhammad, who later was killed at Tabriz in the insurrection of
Shaykh

Obayd'u'llah(63), carried the body in great secrecy to an unknown place,
probably the

house of one of his co-religionists.

"Things remained as such, and we were all ignorant of the place where the
remains of

our Prophet were to be found, when, seventeen years ago, one named Aga
Mirza

Assad'u'llah Isfdhani(64) came from 'Akkato Jamal. He took charge of the
deposit, but

nobody knew where he was going to take it and to whom he confided it. Finaly,
two

years ago(65), this same Assad'u'lldh returned and transported therelic to

'‘Akka

It is said that the sepulcher is found at the foot of Mount Carmel (66).

(62)Shoghi  Effendi ("God Passes By," p. 274) indicates that H§ji Shah
Muhammad-i-Manshadi,

surnamed Aminu'l-Bayan, was commissioned by Bah&u'lléh to receive the
sacred remains from Mulla

'Ali-Akbar Shahmirzadi, asis also stated by Nicolas. Sepehr Manuchehri has
pointed out that many

details are known regarding the life of this believer, including references to
him in Tablets written by

Bahau'llah and 'Abdu’l-Bahg; in ZUHUR (volumesV and VI); and in H§i
Muhammad Tahir

Malmiri's "Tarikh-i-Y azdi".

(63)When Mulla'Ali-Akbar Shahmirzadi told his story to Nicolas, he was
not apprized of the placein

which H§i Shah Muhammad-i-Manshadi concealed the casket, but Shoghi Effendi
("God Passes By,"

pp. 274) indicates that he buried it beneath the floor of the shrine of

Imam-Zadih Zayd.

(64)Mirza Assadu'llah-i-1sfahéni was informed by Bahdu'llah of the
location of the trust, and was

instructed to transfer it elsewhere, which he did, first to his own home and
later to other locations ("God

Passes By," p. 274).

(65)Nicolas indicates that Mirza Assadu'lléh-i-1sféhani returned to



Tihran from 'Akkato effect the transfer

of the sacred relic to the Holy Land, and thisis confirmed by Shoghi Effendi
("God Passes By, p. 274).

Nicolas quotes Mulla'Ali-Akbar Shahmirzadi to the effect that this
occurred "two years ago," and asthe

year of thistransfer is stated as 1899, thiswould date his telling of this

story in the year 1901.

(66) The present location of the remains of the Bab and his fellow martyr,
Anis, isatomb whose site was

"blessed and selected by Bahdu'llah" ("God Passes By," p. 275); the

construction of which was

supervised by '‘Abdu’l-Baha and completed on 28 Safar 1327 A.H., 21 March 1909;
the superstructure,
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Hence, it was only long after his death, that Siyyid 'Ali, the greatest figure
of modern times, he

who, for love of hisfellow men, took part in the most frightful adventure
which could be dreamt

of, with a courage all the more marvelous because it was tranquil and
consistent, and who in

certain fact is a hero whom no other hero will ever equal, finally restsin
eternal peace. May the

earth be light upon him!

ornamentation and adjacent gardens of which were carried out with infinite care
by Shoghi Effendi; and

the nineteen terraces and stairway of which were completed in summer 2001 under
the supervision and

management of the Universal House of Justice. The centerpiece of the World
Order of Bahau'llah isthe

shrine of the Bab on Mt. Carmel, in Haifa, Isradl.
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APPENDIX |: THE BAB

Dearly-beloved friends! That the Bab, the inaugurator of the Babi
Dispensation, isfully entitled

to rank as one of the self-sufficient Manifestations of God, that He has been
invested with

sovereign power and authority, and exercises all the rights and prerogatives of
independent

Prophethood, is yet another fundamental verity which the Message of
Bah4u'lléh insistently

proclaims and which its followers must uncompromisingly uphold. That Heis not
to be

regarded merely as an inspired Precursor of the Bahai Revelation, that in



His person, as He

Himself bears witness in the Persian Bayan, the object of all the Prophets
gone before Him has

been fulfilled, isatruth which | feel it my duty to demonstrate and
emphasize. We would

assuredly be failing in our duty to the Faith we profess and would be violating
one of itsbhasic

and sacred principlesif in our words or by our conduct we hesitate to
recognize the

implications of thisroot principle of Bah&i belief, or refuse to uphold
unreservedly its integrity

and demonstrate its truth. Indeed the chief motive actuating me to undertake
the task of editing

and translating Nabil'simmortal Narrative has been to enable every follower
of the Faith in the

West to better understand and more readily grasp the tremendous implications of
His exalted

station and to more ardently admire and love Him.

There can be no doubt that the claim to the twofold station ordained for the
Béb by the

Almighty, a claim which He Himself has so boldly advanced, which Bahau'lldh
has repeatedly

affirmed, and to which the Will and Testament of “Abdu'l-Baha has finally
given the sanction of

its testimony, constitutes the most distinctive feature of the Bahai
Dispensation. It isafurther

evidence of its uniqueness, atremendous accession to the strength, to the
mysterious power and

authority with which this holy cycle has been invested. Indeed the greatness of
the Bab consists

primarily, not in His being the divinely-appointed Forerunner of so
transcendent a Revelation,

but rather in His having been invested with the powers inherent in the
inaugurator of a

separate religious Dispensation, and in His wielding, to a degree unrivaled by
the Messengers

gone before Him, the scepter of independent Prophethood.

The short duration of His Dispensation, the restricted range within which His
laws and

ordinances have been made to operate, supply no criterion whatever wherewith to
judgeits

Divine origin and to eval uate the potency of its message. "That so brief a

span,” Bahdu'lldh

Himself explains, "should have separated this most mighty and wondrous
Revelation from

Mine own previous Manifestation, is a secret that no man can unravel and a



mystery such as no

mind can fathom. Its duration had been foreordained, and no man shall ever
discover its reason

unless and until he be informed of the contents of My Hidden Book." "Behold,"
Bahdu'llah

further explainsin the Kitab-i-Badi', one of Hisworks refuting the

arguments of the people of

the Bayan, "behold, how immediately upon the completion of the ninth year of
this wondrous,

this most holy and merciful Dispensation, the requisite number of pure, of
wholly consecrated

and sanctified souls had been most secretly consummated.”

The marvel ous happenings that have heralded the advent of the Founder of the
Bébi

Dispensation, the dramatic circumstances of His own eventful life, the
miraculous tragedy of

His martyrdom, the magic of His influence exerted on the most eminent and
powerful among

His countrymen, to all of which every chapter of Nabil's stirring narrative
testifies, should in

themselves be regarded as sufficient evidence of the validity of His claim to
so exalted a station

among the Prophets.
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However graphic the record which the eminent chronicler of Hislife has
transmitted to

posterity, so luminous a narrative must pale before the glowing tribute paid to
the Bab by the

pen of Bahdu'llah. This tribute the Bab Himself has, by the clear assertion

of Hisclaim,

abundantly supported, while the written testimonies of “Abdu'l-Bahéd have
powerfully

reinforced its character and elucidated its meaning.

Where elseif not in the Kitéb-i-igan can the student of the Babi

Dispensation seek to find those

affirmations that unmistakably attest the power and spirit which no man, except
hebea

Manifestation of God, can manifest? "Could such athing," exclaims
Bahau'llah, "be made

manifest except through the power of a Divine Revelation and the potency of
God'sinvincible

Will? By the righteousness of God! Were any one to entertain so great a
Revelation in his heart

the thought of such a declaration would aone confound him! Were the hearts of
all mentobe



crowded into his heart, he would still hesitate to venture upon so awful an
enterprise.” "No

eye," Hein another passage affirms, "hath beheld so great an outpouring of
bounty, nor hath

any ear heard of such a Revelation of loving-kindness... The Prophets “endowed
with

constancy,’ whose loftiness and glory shine as the sun, were each honored with
aBook which al

have seen, and the verses of which have been duly ascertained. Whereas the
verses which have

rained from this Cloud of divine mercy have been so abundant that none hath yet
been ableto

estimate their number... How can they belittle this Revelation? Hath any age
witnessed such

momentous happenings?’

Commenting on the character and influence of those heroes and martyrs whom the
spirit of the

Bab had so magically transformed Bahdu'llah reveals the following: "If

these companions be

not the true strivers after God, who else could be called by this name?... If
these companions,

with all their marvel ous testimonies and wondrous works, be false, who then is
worthy to claim

for himself the truth?... Has the world since the days of Adam witnessed such
tumult, such

violent commotion?... Methinks, patience was revealed only by virtue of their
fortitude, and

faithfulnessitself was begotten only by their deeds.”

Wishing to stress the sublimity of the Bab's exalted station as compared with

that of the

Prophets of the past, Bahau'llah in that same epistle asserts. "No

understanding can grasp the

nature of His Revelation, nor can any knowledge comprehend the full measure of
His Faith."

He then quotes, in confirmation of His argument, these prophetic words:
"Knowledge is twenty

and seven letters. All that the Prophets have revealed are two |etters thereof.

No man thus far

hath known more than these two letters. But when the Qaim shall arise, He

will cause the

remaining twenty and five letters to be made manifest.” "Behold,” He adds, "how
great and

lofty isHis station! Hisrank excelleth that of all the Prophets and His

Revelation transcendeth

the comprehension and understanding of al their chosen ones." "Of His
Revelation,” He



further adds, "the Prophets of God, His saints and chosen ones, have either not
been informed,
or, in pursuance of God's inscrutable decree, they have not disclosed.”

Of all the tributes which Bahau'llah's unerring pen has chosen to pay to the
memory of the

Bab, His"Best-Beloved," the most memorable and touching is this brief, yet
eloguent passage

which so greatly enhances the value of the concluding passages of that same
epistle. "Amidst

them al,” He writes, referring to the afflictive trials and dangers besetting
Him in the city of

Baghdad, "We stand life in hand wholly resigned to His Will, that perchance
through God's

loving kindness and grace, this revealed and manifest Letter (Bahdu'lléh)
may lay down Hislife

as asacrificein the path of the Primal Point, the most exalted Word (the
Béb). By Him, at

Whose bidding the Spirit hath spoken, but for this yearning of Our soul, We
would not, for one

moment, have tarried any longer in this city."
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Dearly-beloved friends! So resounding a praise, so bold an assertion issued by
the pen of

Bah&u'lldh in so weighty awork, are fully re-echoed in the language in

which the Source of the

Bébi Revelation has chosen to clothe the claims He Himself has advanced. "I

am the Mystic

Fane," the B&b thus proclaims His station in the Qayydmu'l-Asma, "which the
Hand of

Omnipotence hath reared. | am the Lamp which the Finger of God hath lit within
its niche and

caused to shine with deathless splendor. | am the Flame of that supernal Light
that glowed

upon Sinai in the gladsome Spot, and lay concealed in the midst of the Burning
Bush." "O

Qurratu'l-"Ayn!" He, addressing Himself in that same commentary, exclaims, "l
recognizein

Thee none other except the "Great Announcement’ — the Announcement voiced by
the

Concourse on high. By this name, | bear witness, they that circle the Throne of
Glory have ever

known Thee." "With each and every Prophet, Whom We have sent down in the past,”
He

further adds, "We have established a separate Covenant concerning the
"Remembrance of

God' and His Day. Manifest, in the realm of glory and through the power of



truth, are the

"Remembrance of God' and His Day before the eyes of the angels that circle His
mercy-seat."

"Should it be Our wish," He again affirms, "it isin Our power to compel,
through the agency of

but one letter of Our Revelation, the world and all that istherein to

recognize, in less than the

twinkling of an eye, the truth of Our Cause.”

"l am the Primal Point," the B&b thus addresses Muhammad Shéh from the
prison-fortress of

Mah-K, "from which have been generated all created things... | am the
Countenance of God

Whose splendor can never be obscured, the light of God whose radiance can never
fade... All

the keys of heaven God hath chosen to place on My right hand, and al the keys
of hell on My

left... | am one of the sustaining pillars of the Primal Word of God. Whosoever
hath recognized

Me, hath known al that is true and right, and hath attained all that is good

and seemly... The

substance wherewith God hath created Me is not the clay out of which others
have been

formed. He hath conferred upon Me that which the worldly-wise can never
comprehend, nor

the faithful discover." "Should atiny ant,” the Bab, wishing to stress the
limitless potentialities

latent in His Dispensation, characteristically affirms, "desire in this day to

be possessed of such

power as to be able to unravel the abstrusest and most bewildering passages of
the Qur'an, its

wish will no doubt be fulfilled, inasmuch as the mystery of eternal might
vibrates within the

innermost being of all created things." "If so helpless a creature,” is
"Abdu'l-Bahds comment on

so startling an affirmation, "can be endowed with so subtle a capacity, how
much more

efficacious must be the power released through the liberal effusions of the
grace of Bahdu'llah!"

To these authoritative assertions and solemn declarations made by Bahau'lldh
and the Béb

must be added “Abdu'l-Bah&'s own incontrovertible testimony. He, the appointed
interpreter of

the utterances of both Bahau'llah and the Bab, corroborates, not by

implication but in clear

and categorical language, both in His Tablets and in His Testament, the truth

of the statements



to which | have already referred.

In a Tablet addressed to a Bahdi in Mazindarén, in which He unfolds the
meaning of a

misinterpreted statement attributed to Him regarding the rise of the Sun of
Truth in this

century, He sets forth, briefly but conclusively, what should remain for all
time our true

conception of the relationship between the two Manifestations associated with
the Bahai

Dispensation. "In making such a statement,” He explains, "I had in mind no one
else except the

Béb and Bahdu'llah, the character of whose Revelations it had been my
purpose to elucidate.

The Revelation of the Bab may be likened to the sun, its station corresponding
to thefirst sign

of the Zodiac — the sign Aries— which the sun enters at the Vernal

Equinox. The station of

Bahdu'lléh's Revelation, on the other hand, is represented by the sign Leo,

the sun's mid-
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summer and highest station. By this is meant that this holy Dispensation is
illumined with the

light of the Sun of Truth shining from its most exalted station, and in the
plenitude of its

resplendency, its heat and glory."

"The Béb, the Exalted One," “Abdu'l-Baha more specifically affirmsin another
Tablet, "isthe

Morn of Truth, the splendor of Whose light shineth throughout all regions. He
isalso the

Harbinger of the Most Great Light, the Abh& Luminary. The Blessed Beauty is
the One

promised by the sacred books of the past, the revelation of the Source of light
that shone upon

Mount Sinai, Whose fire glowed in the midst of the Burning Bush. We are, one
and all, servants

of their threshold, and stand each as alowly keeper at their door." "Every

proof and prophecy,"”

is His still more emphatic warning, "every manner of evidence, whether based on
reason or on

the text of the scriptures and traditions, are to be regarded as centered in

the persons of

Bah&u'lldh and the Bab. In them isto be found their complete fulfillment."

And finally, in His Will and Testament, the repository of His last wishes and
parting
instructions, He in the following passage, specifically designed to set forth



the guiding principles

of Baha'i belief, sets the seal of Histestimony on the Bab's dual and
exalted station: "The

foundation of the belief of the people of Baha (may my life be offered up for
them) isthis: His

holiness the exalted One (the Bab) is the Manifestation of the unity and
oneness of God and the

Forerunner of the Ancient Beauty (Bahdu'llah). His holiness, the Abha
Beauty (Bahau'llah)

(may my life be offered up as a sacrifice for His steadfast friends) is the
supreme Manifestation

of God and the Day-Spring of His most divine Essence.” "All others,” He
significantly adds,

"are servants unto Him and do His bidding."

(Shoghi Effendi, "The Dispensation of Bahdu'lléh," dated February 8, 1934,
published in

"The World Order of Bahdu'llah", Section 38, pp. 119-128)
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APPENDIX I1:

THE WRITINGS OF THE BAB

CHRONOLOGICALLY ORDERED BY DATE AND LOCATION
BUSHIHR (1834-1840)

1)Commercia accounts, invoices, bills, 1834-1840; cited MacEoin:44

2)"Risdayi fighiyya," composed 1254-55/1838-39 in Bushihr; cited Nicolas,
SAMB:190,
MacEoin:43 (missing)

KARBILA (1840-1841)

1)"Risdlafi'l-suluk,” refering to Siyyid Kazim Rashti; cited MacEoin:44-45
(5 mss)

2)"Risdafi'l-tasdid,” found alongside "Risdlafi'l-suluk"; cited
MacEoin: 45,196 (6 mss)

SHIRAZ (1841-1843)

1)"Daftar-i hisdb-i khaldiq," trandated as "thisis the reckoning book of

mankind" (MacEoin

trand ation:44); mentioned by his wife Khadijih Begum to Munirih Khanum

(wife of ‘Abdu’l-

Baha), and noted in her memoirs, tranglated by Mirza Ahmad Sohrab (Los
Angeles.Persian-

American Publishing Company, 1924, p. 24) and by Sammireh Anwar Smith (Los
Angeles.Kalimat Press, 1986, p. 34); quoted Faydi, "Khandan-i Afnan," p.

163; cited MacEoin:44



2)"Ziyarajami'akabira," n.d., n.p.; cited MacEoin:45-46 (5 mss); "Ziyarat
Namih-yi Ahl-All&h,"

same as above, cited in Amanat:138; confused with "Kitab al-haramayn" by
Nicolasin"LeLivre

des Sept Preuves’, p. ii (MacEoin:45n)

3)"Tafsir Strat al-Bagara," commentary on the second chapter of the Qur'an,
listed in "Kitab al-

fihrist," dated January-May 1844 (MacEoin:51); called "Kitab al-Ahmadiyya' in
"Risdlayi

dhahabiyya"' (MacEoin:53); composed 1259-1260/1839-1844, Shiraz; cited
Nicolas:44;

MacEoin:46-47,53,201 (15 mss)

SHIRAZ (May-August 1844)

1)"Qayyumu'l-asmd," listed in "Kitab al-fihrist" (MacEoin:50); called

"Tafsir Sarat Y tsuf,"

commentary on the twelfth chapter of the Qur'an; called "Kitéb al-Husayniyya"
in"Risdavyi

dhahabiyya" (53); composed 1260/1844; cited Nicolas:23-28;
MacEoin:50,53,55-57,195-196 (17

mss)

2)"Tafsir Hadith al-jariyya," composed 1260/1844; cited MacEoin:57-58,199 (6
mss)

3)"Ziyaratnama fi'l-Imam 'Ali," cited MacEoin:58 (2 mss)

4)"Risaayi Muhammad Shah," first letter, composed 1260/1844, cited
MacEoin:58,192 (2 mss)
A Prophet in Modern Times 183

5)"Risdla-yi H&ji Mirza Agési," first letter, composed 1260/1844, cited
MacEoin:58,192 (2 mss)

6)"Risdlayi Nagjib Pash4," letter to the Vali of Baghdad, composed
1260/1844; cited by Shoghi
Effendi:24; MacEoin:58 (missing)

7)'Du'ayi sahifa," listed in "Kitab al-fihrist" (MacEoin:50); these prayers
may have been written

before hajj (MacEoin:59); called " Sahifa-yi makhzina' (MacEoin:55,198);
called "Sahifaal-

Hujjatiyya' in "Risdla-yi dhahabiyya" (55); cited Nicolas:29-33 (14 prayers
listed);

MacEoin:50,55,59-60,198 (14 prayers listed: 7 mss)

HAJJ TO MECCA AND MEDINA (10 September 1844-July 1845)

Letter to an uncle in Shiraz, dated 30 June 1845, indicating imminent return
to Shiréz; cited



Balyuzi:105n; MacEoin:48

"Kitab al-fihrigt," list of Bab's writingsto date; listed in "Kitdb

al-fihrist" (51); called "Sahifa al-

radawiyya' in "Risdlayi dhahabiyya" (54-55); composed 15 Jumada Il 1261/21
June 1845 in

Bushihr; cited Nicolas:37; cited MacEoin:51,188 (4 mss)

Letterslisted in "Kitab al-fihrist" (51); "Kitéb a-Hasaniyya" (?) described
in"Risdayi dhahabiyya'

(53); cited as "Jadwal al-kutub” (33) in Nicolas.33-37 (22 |etters listed);
MacEoin:51 (22 letters

listed),53,190-192:

(Dfive lettersto Mulla Husayn Bushru'i (Nicolas, MacEoin)

(in)three letters to Mirza Siyyid Hasan (Nicolas, MacEoin); [this may be the
same person as Siyyid

Hasan to whom the B&b wrote a letter enumerated (vi) in INBMC 67, cited
MacEoin:190]

(iii)"Kutub a-'ulama’ (Nicolas), "Kitab al-'ulama’ (MacEoin); one copy is
entitled "Surat al-
‘'ulama’ (74); cited MacEoin: 74,189 (4 mss)

(iv)letter to Mulldh Hasan (Nicolas), Mulla Hasan Gawhar (MacEoin)
(v)"Kitéb-i Majid" (Nicolas), letter to Sultan 'Abd al-Majid (MacEoin)
(vi)six lettersto Haji Mirza Siyyid 'Ali, Bab's uncle (Nicolas, MacEoin)
(vii)two lettersto Hgji Mulla Muhammad (Nicolas, MacEoin)

(viii)"Kitabayn bayt" (Nicolas), two letters to Khadija Begum, the Bab's wife
(MacEoin) [may be

same as one of the letterslisted in INBA 5014C(xxvi):330 as to hiswife, and
cited MacEoin:191 (1

ms)]

(ix)three letters (Nicolas), three | etters to the Hanbali, Maghribi and Hanafi
Imams (MacEoin)

(x)"Kitab a-imam al-hanafi" (Nicolas); letter to Hgji Muhammad Karim Khan
Kirmani

(MacEoin) [this may be the same as the letter found in INBA 5014C(xxvii):331 as
to Karim Khan

Kirmani, cited MacEoin:191 (1 ms)]
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(xi)letter to H&ji Muhammad Karim Khan Kirmani (Nicolas); letter to H§i
Mulla Muhammad
'Ali Barfurushi (MacEoin)

(xii)letter to Hgji Mulla Muhammad (Nicolas); letter to Mirza'Abd al-Bagi



Rashti (MacEoin)

(xiii)letter to Mirza'Abdu'l-Bagi Rashti (Nicolas); letter to Mirza Siyyid

Hasan Khurasani

(MacEoin) [MacEoin:190 refers to letter to Siyyid Hasan written on return from
hajj;

MacEoin:191 refersto letter to H&ji Mirza Hasan Khurasani: see undated
letters]

(xiv)letter to Mirza Siyyid Hasan Khurasani (Nicolas); letter to Shaykh Rafi'
(MacEoin)

(xv)two lettersto Mulla Sadiq Khurasani (Nicolas, MacEoin)
(xvi)letter to Muhammad Kazim Khan (Nicolas, MacEoin)
(xvii)letter to Shaykh Khalif (Nicolas), Shaykh Khalaf (MacEoin)

(xviii)letter to Shaykh Salman (Nicolas), Shaykh Sulayman (MacEoin); [this may
be the same as

Mirza Sulayman, to whom the Bab wrote answering six questions, cited
MacEoin:190]

(xix)letter to Sharif Sulayman of Mecca (Nicolas, MacEoin); Browne:F.28 (item
7); cited
MacEoin:192 (1 ms)

(xx)letter to Siyyid 'Ali Kirmani (Nicolas); letter to Siyyid Ibrahim
[Mahallati] (MacEoin)
[MacEoin:191 identifies this with letter to Mahallati, pp. 308-311, INBA 5014C]

(xxi)letter to Sulayman Khan (Nicolas); letter to Siyyid 'Ali Kirmani
(MacEoin) [this may be the
same as the letter to Hji Siyyid 'Ali Kirmani, cited MacEoin:191]

(xxii)"Kitab al-fihrist" (Nicolas); letter to Sulayman Khan (MacEoin) [this
may be the same asthe

letter to H§ji Sulayman Khan, written in Medina, cited MacEoin: 191 (1 ms);
this may be the same

asthe letter to Hgji Sulayman Khan found in Browne,F.28(item7) and listed as
(i) to Hajj

Sulayman Khan, cited MacEoin:192 (1 ms)]

"Sahifaamal a-sana," listed in "Kitab al-fihrist" (51); composed in

Bushihr after hajj; called

"Sahifaal- fatimiyya" in "Risdayi dhahabiyya' (54); called "Kitab amal
al-sana' (64); mentioned

in "Sahifayi ‘adliyya" (64); caled "Sahifaféimiyya" in "Risdlafurd’
a-'adliyya’ (70); cited

Nicolas:37-40; MacEoin:51,64,70,197 (2 mss)

"Khutbas," sermons written on pilgrimage, listed in "Kitdb a-fihrist" (51);
cited as "Jadwal al-



khutib" (40) in Nicolas:40-41 (7 listed); MacEoin:51 (9 listed):

(i)"Khutbas," two at Abi Shahar, Bushihr (Nicolas), Bushihr (MacEoin); cited
MacEoin:186 (2 mss)

(i) "Khutba," at Banghareh (Nicolas), Banakan (MacEoin); cited MacEoin:186
(missing)

(iii)"Khutba," at Kingan (Nicolas), Kanakan (MacEoin); cited MacEoin: 186 (2
mss)

(iv)"Khutba," on 'ld al-Fitr "feast day" (Nicolas, MacEoin), written in Masgat
(MacEoin:187); cited

MacEoin:187 (2 mss)
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(v)"Khutba," at Jidda (Nicolas, MacEoin); giving account of pilgrimage
(MacEoin:48): cited
MacEoin:187 (2 mss)

(vi)"Khutba," on the sufferings of Husayn (Nicolas, MacEoin), "Khutab
fi'l-safina" (MacEoin:187);
cited MacEoin:187 (1 ms)

(vii)"Khutbas," three on the road to Mecca (Nicolas, MacEoin); cited
MacEoin:187 (missing)

(viii)"Khutba," for Mulla Husayn Bushru'i, written on ship (MacEoin); cited
MacEoin:187 (2 mss)

(ix)"Khutba," on "'ilm al-hurdf" (MacEoin); cited MacEoin:187 (3 mss)

"Al-sahifa baynal-haramayn,” listed in "Kitab al-fihrist” (51); composed for
Mirza Muhammad

Husayn Muhit-i Kirmani; possibly called "Sahifa al-Musawiyya' in "Risdla-yi
dhahabiyya' (54);

called "Jadwal al-sahifeh wal-sahifeh bayn al-haramayn” by Nicolas:42-43, and
may be same as

"Kitab bayn al-haramayn,” Nicolas:51,454 (SOURCE); Amanat:441;
MacEoin:51,54,197-198 (10

mss)

"Kitab al-haramayn," cited Nicolas:Note A, B; not mentioned by MacEoin (see
"Al-sahifa baynal-

haramayn™)

"Tafsir al-bismala," listed in "Kitab a-fihrist" (51); called " Sahifa
al-bagiriyya' in "Risdlayi

dhahabiyya" (54); called "Tafsir hurdf a-basmala" (63); cited Nicolas:44;
MacEoin:51,54,63,200 (9

mss)

"Tafsir al-hamd," one ms has this "Tafsir" preceeding "Tafsir a-bismala,”



cited in

MacEoin:64,199 (3 mss)

"Kitéb al-rdh," listed in "Kitab a-fihrist" (52); said to number 900 verses
in"Kitéb a-'ulamd" (61);

called "Kitdb al-'Alawiyya’" in "Risdla-yi dhahabiyya' (53); called "Kitab
al-'adl" by Mazandarani,

"Asrér d-ah&" (61); called "Kitéb a-'adl" in "Risdlafurd

a-'adliyya’' (70); cited Nicolas.44;

MacEoin:52,53,61,70,189 (5 mss) called "Kitab-i haftsad stra," by Mirza
Y ahya Subh-i-Azal (53)

"Jawab al-masail," listed in "Kitab al-fihrist" (52); cited in Nicolas.44;
MacEoin:52 (missing)

"Du'a," collection of prayerslisted in "Kitéb al-fihrist" (52); may be same
as "Sahifa a-'alawiyya’

described in "Risdla-yi dhahabiyya" (54); cited MacEoin:52,54 (nine prayers:
missing)

"Jadwal ma sardgé al-sariq (I'anihu'lahu) fi tariq Makka," titles stolen on
pilgrimage 1261/1845,

listed in "Kitab a-fihrist" (52-53); cited Nicolas:45-46 (9 titles);
MacEoin:52-53 (9 titles: missing)

Prayers listed in "Kitéb al-fihrist" (52); some of which are cited by
MacEoin:191:

(i) inreply to twenty questions; INBA 5014C(xviii):300-304; MacEoin:191 (1 ms)
(iin reply to al-'Alawiyya

(iiin reply to Mulla'Abd a-Khalig Y azdi
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(iv)in reply to Karbalai 'Ali Asghar; INBA 5014C(xv):298; cited MacEoin:191
(2 ms)

(v) on the sijdat al-shukr in reply to Mulla'Abd al-Jalil Urumi; INBA
5014C(xiii):294; cited
MacEoin:191 (1 ms)

(vi)in reply to Mirza Muhammad 'Ali Nahri; INBA 5014C(xxi):311-315; cited
MacEoin:191 (ms)

(vii)in reply to Mulla Ahmad Khurasani [Mu'allim-i Hisari?], Di'bil, and the
son of Mirza'Ali al-
Akhbari; INBA 5014C(xiv):295-298; cited MacEoin:191 (1 ms)

(viii) inreply to MirzaHadi and Mirza Muhammad 'Ali Qazvini; INBA
5014C(xix):305-308; cited
MacEoin:191 (1 ms)

(ix) in reply to Mullabrdhim Mahallati; INBA 3014C(xx):308-311,; cited



MacEoin:191 (1 ms)

(x) inreply to Siyyid Jafar Shubbar; INBA 5014C(v):216-218;(xxii):315-318;
cited
MacEoin:190,191 (2 mss)

"Khasdlil-i-sab'a," composed 1260/1844; sent to Bab's uncle Hgji Mirza

Siyyid 'Ali dlong with

letter (trandated by Nicolas:214-218); described by Zarandi (DB:142-144); by
Ishraq Khévarti,

"Muhadirat,” volume 2, pp. 785-786; by Muhammad 'Ali Faydi, "Hadrat-i Nugta-yi
Ula" pp. 53-

54,153; cited MacEoin:62 (1 mss presumed)

"Risdlayi Muhammad Shah," second letter, written on return from hajj in
Bushihr; cited in
Fayzi:148-153; MacEoin:64,193 (2 mss)

"Risdla-yi H&ji Mirza Agési," second letter, written on return from
hajj in Bushihr (?); cited in
Fayzi:148-153; MacEoin:64,192 (1 ms)

"Khutba" written one stage from Medina; cited MacEoin:187 (1 ms)

"Khutub," two written near the staging-post of al-Safra; cited MacEoin: 187 (1
ms)

SHIRAZ (June 1845-September 1846)

"Risdla-yi dhahabiyya," contains list of Bab's writings between beginning of
1260 to beginning of
1262 (1844-1846); cited MacEoin:50,51,207 (1 ms)

"Risdlafurl’ al-'adliyya,” composed 1262/1846, n.p.; cited MacEoin: 70,196 (3
mss)

"Ziyarajami'asaghira,” first chapter in "Risdlafurd’ a-'adliyya" and
one separate mss; cited
MacEoin:203 (4 mss)

"Sahifaal-jafariyya," on the "ghayba," with much historical content;
described in "Risdla-yi

dhahabiyya' (54); in "Sahifayi 'adliyya’ (54); caled "Sahifaryi jafariyya’
(198); cited MacEoin:66-

67,198 (3 mss)

"Ziyarajami'akabira," assigned to this period by MacEoin (45); cited
MacEoin:202 (5 mss)
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"Sahifa al-jawéadiyya," on "lahut," described in "Risalayi dhahabiyya’
(55); cited MacEoin:55
(missing)



"Sahifaal-hadiyya," on "jabarit," described in "Risdla-yi dhahabiyya'
(55); cited MacEoin:55
(missing)

"Sahifa al-'askariyya," on "malakut,” described in "Risdla-yi dhahabiyya'
(55); cited MacEoin:55
(missing)

"Duéyi af," composed 1261-62/1845-46; cited by Mazandarani, "Asréar
al-éhér," 1:179-182;
MacEoin:67-68,185 (1 ms)

"Sahifaryi 'adliyya,” composed 1262/1846, probably in Shiraz (68); first
Persian work (68-69); cited
MacEoin:68-69,197 (13 mss)

"Risalafurd’ a-'adliyya," composed 1262/1846, probably in Shiréz (68);
first work of the B&b

trandated, by Mulld Muhammad Tagi Harawi from Arabic into Persian (70);
cited MacEoin:70-

71,196 (3 mssin Persian, 1 msin Arabic)

"Kitéb a-tahéra," inams of "Risdlafurd’ a-'adliyya," which may not be
the work of the B&b; cited
MacEoin: 71,189 (1 ms)

"Tafsir strat al-kawthar," commentary on Qur'an 108, written for Siyyid
Y ahya Déarébi (Vahid),
in Shiraz; cited MacEoin:71,201-202 (12 mss)

"Khutba," written as preface to "Tafsir stirat al-kawthar"; cited
MacEoin: 71,187,201 (2 mss)

"Tafsir ayat al-nar,” commentary on Qur'an 24:35; cited MacEoin: 72,198 (7
mss)

"Tafsir surat a-gadr,” commentary on Qur'an 97; cited MacEoin:72,202 (3
mss)

"Tafsir sirat a-tawhid," commentary on Qur'an 112, also known as "sUrat
a-ikhlas"; cited
MacEoin: 72,202 (3 mss)

"Tafsir hadith 'nahnu wajh Allah," cited MacEoin: 72,200 (5 mss)

"Tafsir hadith 'man 'arafa nafsahu fa-gad "arafa rabbahu’," cited
MacEoin: 72,200 (7 mss)

"Tafsir al-ha," two commentaries by this name of the letter "h", referred to
in"Risdlaaghinad" (80);
cited MacEoin:72,80,199 (6 mss)

"Tafsir hadith al-hagiga," commentary on tradition better known as "hadith-i
Kumayl"; cited



MacEoin: 72,199 (5 mss)

"Bayan 'illat-i tahrim  a-maharim," cited Mazandarani,
"Zuhar a-hagq" (111:288);
MacEoin: 72,184 (5 mss)

"Bayén jabr watafwid," cited MacEoin:73,184 (3 mss)

"Bayan masilat al-qadar," cited MacEoin: 73,184 (4 mss)
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"Bayéan tagarub watabdud," cited Mazandarani, Ibid.; MacEoin: 73,184 (7 mss)

"Bayan fi 'ilm al-jawamid wal-mushtégét," cited Mazandarani, Ibid.;
MacEoin: 73,184 (4 mss)

"Bayan fi'l-nahw wal-sarf," cited Mazandarani, Ibid.; MacEoin:73 (missing)

"Sharh on statement of Siyyid Kazim Rashti in his Tafsir khutba
al-tutunjiyyaof 'Ali," cited
MacEoin: 73,198 (4 mss)

"Tafsir hadith 'kullu yawm "ashirg," cited MacEoin: 73,200 (4 mss)

"Tafsir sirat a-inshirah," commentary on Qur'an 94; mentioned in Mulla
Muhammad Zunizi,

whose account was published in Mazandarani, "Zuhar a-hagq” (111:31-32); cited
MacEoin:73-74

(missing)

Letter to Hgji Mirza Siyyid 'Ali, uncle of the Bab; transdated by

Nicolas.214-218; cited by
MacEoin:62

ISFAHAN (September 1846-March 1847)

"Tafsir sirawal-'asr,” commentary on Qur'an 103, composed for Mir Siyyid
Muhammad, Sultan

al-'ulama, Imam-Jum'a of Isfahan; writing of which may have been timed by
clock; cited

MacEoin: 76,202 (10 mss)

"Tasbih-i Fatima," doxology preceeding "Tafsir sirawal-'asr" in two mss;
MacEoin:202 (2 mss)

"Risdlafi'l-nubuwwa al-khéssa," on the specific prophethood of Muhammad,
composed for

Manuchihr Khan, Mu'tamad al-Dawla, governor of Isfahan; cited MacEoin:76-77,196
(7 mss)

Letter to Manuchihr Khan; cited MacEoin: 77-78,193 (4 mss)
L etter to the governor of Shushtar; cited MacEoin: 78,193 (5 mss)

Letter to Mirza Sa'id Ardistani or Mirza Muhammad Said Zavarai;



cited MacEoin:78-79,193 (6
mss)

L etter to Mirza Muhammad 'Ali a-Mudhahhib; cited MacEoin:79,193-194 (4 mss)
Letter commenting on a hadith of the Imém Rid&; cited MacEoin: 79,194 (4 mss)

"Ishréq" written in style of Siyyid Kazim Rashti at the request of Mulla
‘Ali Tabrizi; cited

MacEoin: 79,194 (2 mss)

"Tafsir" on Qur'an 50:16 and 112:4, for Mirza Hasan Wagayi'-nigar,

possibly the court historian
of Manuchihr Khan (79); cited MacEoin: 79,194 (4 mss)

L etter to atheological students on questions contained in the Qur'an; cited
MacEoin:79-80, 194 (5

mss)
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"Sharh kayfiyyat a-mi'r§," |letter to Mirza Hasan Nuri; cited
MacEoin:80,194 (5 mss)

"Risdlafi’'l-ghina," letter on singing; cited MacEoin:80,194 (4 mss)

"Risdlayi dhahabiyya," reply to criticisms of someone named Jawad, possibly
Mulla Jawad Vilyani
Khu'ar or Siyyid Jawad al-Karbalai (80); cited MacEoin:80-81,195 (2 mss)

Letter replying to three questions, one refering to Qurrat al-'Ayn; cited
MacEoin:81,195 (1 ms)

Letter on the significance of the letters of the alphabet; cited MacEoin:81,195
(A ms)

Letter to Mulla Husayn Dakhil Maragha'i, undated; cited in "Hadrat-i
Nugtayi Bab" (see
Secondary:Baha); cited in MacEoin:177

EN ROUTE: KULAYN, SIYAH-DIHAN, TABRIZ (March-August 1847)

"Risdlayi Muhammad Shah," third letter; mentioned as written in Kulayn by
'‘Abdu'l-Baha,
TN:14,16; cited MacEoin:83 (missing)

"Risdlayi Hgji Mirza Agasi," written in Siyah-Dihan according to
"Tarikh-i Samandar" (99);
MacEoin:83 (presumed lost)

Letters to the 'ulama of Qazvin, including: H§i Mulla'Abd al-Wahhéb
Qazvini (letter copied by

Shaykh Samandar Qazvini), Hgji Mulla Muhammad Salih Baraghani, Hajj
Mulla Muhammad

Tagi, H§i Siyyid Muhammad Taqgi Qazvini, transmitted by Mulla Ahmad



Igbal Maraghali

(Letter of the Living); written in Siyah-Dihan (83); cited in "Tarikh-i
Samandar” (97-98); cited

MacEoin:83 (missing)

IN PRISON: MAH-KU (August 1847-9 April 1848)

"Bayan-i fars," begun at Mah-K( (Zarandi:248); completed by Subh-i-Azal in
"Mutammim-i

Bayan" according to Azalis (84) and by Bah4u'lléh in "Kitab-i-igan"

according to Shoghi Effendi

(GPB:138); published by Azalis; cited MacEoin:83-84,181-184 (at least 49 mss)

"Bayan al-'arabi," written in Mah-K 0 (85); published in French translation
by Gobineau (1865)
and Nicolas (1905); published by Azalis; cited MacEoin:85,181 (15 mss)

"Daldil-i sab'a," Persian treatise, written in Mah-Ka according to

Subh-i-Azal (85) and E.G.

Browne (86); could have been completed at Chihriq (86); translated into French
by Nicolas;

published along with Arabic treatise by Azalis; cited MacEoin:85-87,185 (13
mss)

"Ddail a-sab'a," Arabic treatise; almost certainly dates from same period
as Persian treatise (88);
published along with Persian treatise by Azalis; cited MacEoin:88,185 (3 mss)

Tafsirs on the Qur'an, nine commentaries written at Mah-K U according to
Shaykh Hasan Zunuzi

(eye-witness), entrusted to Siyyid Ibrahim Khalil Tabrizi (Zarandi:31);
"Bayéan-i farsi" (316) refers

to three commentaries on the Qur'an; Subh-i-Azal stated that two commentaries
on the Qur'an

were taken from irén to Baghdad (Browne, TN:11:335); cited MacEoin:88
(missing)
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"Risdlaryi Muhammad Shéh," third extant letter; published in "Muntakhabat"
(13-18); cited

MacEoin:97,193 (1 ms)

TABRIZ, CHIHRIQ, TABRIZ (May-August 1848, August 1848, August 1848-July
1850, July 1850)

"Tawba-nama," recantation at judicial examination in Tabriz, facsimile
published in Browne,

MSBR:256-257; record of interrogation also in MSBR:248-255; may not be
authentic

(Amanat:392); cited MacEoin:97-98 (unknown)

"Lawh-i hurdfat,” composed at Chihriq for Mirza Asad Alléh Kha'i



Dayyan (Zarandi:304);

referred to in letter (Zarandi:304) of Bahau'llah to Jindb-i-Muballigh,
Mirz& Ibrahim Shirazi,

whereit is called "Kitéb-i hayakil" and "Kitébi dar hayakil-i wahid"
(MacEoin:89); in aletter to

Mulla'Ali Muhammad Sirgj Isfahani (Ibid.); and another letter in
"Ishrégat" (p. 47) as"Kitab-i

haykal" (1bid.); comprising the final five grades (sections) of "Kitab-i panj
shan" (Ibid.); referred to

by the Bab in "Daldil-i sab'a’ as"Kitab-i hayakil-i wahid" (MacEoin:90);
referred to by Mirza

Y ahya as "Kitab-i-hayakil" ("A Traveller's Narrative," volumell, p. 339;
cited MacEoin:90n).

MacEoin (pp. 189-190) cites eleven extant manuscripts of this work. This book
isnot to be

confused with the Béb's "Kitab-i hayakil" found in Haifams (Ibid.); nor
with Bahau'llah's " Slra-yi

haykal" (Ibid.); nor with Mirza Y ahyd's "Kitab-i-hayakil" (Ibid.).

"Haykal al-din," composed at Chihrig; published by Azalis; cited
MacEoin:90-91,186 (3 mss)

"Tafsirs," two commentaries on the first and second wahids of "Haykal
al-din" published by Azalis
along with this work and dated 22-23 June 1850; cited MacEoin:91 (unknown)

"Kitéb al-asm&," also known as " Tafsir al-asma," "Kitab asma-i kull-i
shay'," and "Chahér shan"

(92); written during last days at Chihriq according to Mé&zandarani ("Asr&r
a-athér," 1:126); cited

MacEoin:91-92,188 (26 mss)

"K hutba-yi gahriyya," written for H§i Mirza Agasi shortly after the
Bab's return from judicial

examination in Tabriz; delivered to Agasi by Mulla Muhammad 'Ali
Zanjani according to

Bahdu'llah (Zarandi:323); cited MacEoin:92-93,186 (2 mss)

"Risdla-yi H&ji Mirza Agési," third letter; written in Chihrig and
published in Mézandarani, "

Zuhur a-hagq" (111:85-89); cited in "Tarikh-i Samandar” (99);
MacEoin:92,192 (1 ms)

"Risdlaryi Muhammad Shéh," fourth extant |etter, published in "Muntakhabat"
(5-8); cited
MacEoin:97,193 (1 ms)

"Risdlayi Muhammad Shah," fifth extant letter, published in Mazandarani,
"Zuhar a-haqq"
(111:82-85); published in " Muntakhabét" (9-13); cited MacEoin:97,193 (2 mss)



"Khutab-i gahriyya," series of Arabic letters written in Chihriq, including
those written to the Shah

and Agési (Amanat:381); including two sermons quoted by Mu'in al-Saltana
Tabrizi (see

Secondary:Baha'i) and Fayzi:304-306; Mazandarani states that he included
several of thesein

unpublished volume of " Zuhdr al-haqq” (111:82); cited MacEoin:93 (missing)
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"Kitéb-i panj shan," called "Shu'n-i khamsa' (Munzawi, "Fihrist," 11:2, p.

1736); one of Bab's|last

works (Shoghi Effendi, GPB:51); one of works brought to Baghdad according to
Subh-i-Azal

(Browne, TN:11:335); published by Azalis; cited MacEoin:93-95,189-190 (11 mss)

"Tafsir du'a al-sabah,” commentary on the Shi'i morning prayer at the
request of Aga Siyyid

Abu'l-Hasan, son of Aga Siyyid 'Ali Zuntzi, according to Méazandarani
(111:73); cited

MacEoin:98,199 (2 mss)

L etters to the 'ulama of every city of iran," according to Bahau'llah,
"Kitab-i-igan" and Shoghi
Effendi (GPB:24); cited MacEoin:98 (unknown)

"Kitab al-jazd," listed in Nicolas catalogue (item 90); seven pages of this
work sent to Browne by

Subh-i-Azal (Browne collection, folderl, item 25); described in 'Abdu'l-Baha,
TN:I1,336-337;

another name for "Bayan a-'arabiyya’ according to Méazandarani ("Asrar
al-athar," 111:14).

Letter to Mulla Bégir Tabrizi; Mézandarani, "Zuhuar a-haqq"
(111:20-22); cited MacEoin:95

Letter to Mulla Ahmad Ibdal [Maraghdi]; Ibid.:53-54; Ibid.

Letter to Mulla Muhammad Tagi Harawi, on the "gdimiyya"; Ibid.:70-72;
Ibid.

Letter to the Babis in general, instructing them to follow Mulla Husayn
Bushru'i; 1bid.:122-124;
Ibid.

L etter to an unnamed recipient, about Mulld Husayn Bushru'i; Ibid.:140;
Ibid.

Letter to Mulla Shaykh "Ali Turshizi, proclaiming "gaimiyya’;
Ibid.:164-166; Ibid.

Letter to Hgji Mirza Siyyid 'Ali, hisuncle; Ibid.:223-225; MacEoin:96
L etter to an unnamed recipient, about Qurratu'l-'Ayn; Ibid.:332-333; Ibid.



Letter to Mulla Ahmad Mu'alim Hisari; 1bid.:333; Ibid.

L etter to Aga Siyyid Ahmad Y azdi, the father of Siyyid Husayn Y azdi;
Ibid.:460-461; Ibid.

Letter to Subh-i-Azal, in which Bab instructs him to preserve Bayan;
published by the Azalisin

"Qismati az alwah-i khatt-i Nuqgta-yi Ulawa Aga Siyyid Husayn-i Kétib,"
p. 1; copy in Azal's

handwriting in Browne F.66, item 1; facsimile published in Hamadani, TJ,
facing p. 426; facsimile

published in Browne, NK, facing p. xxxiv of the Persian preface; cited
MacEoin:96

Letter to Mulla'Abd al-Karim Qazvini, tellshim to send all of Bab’s
writings to Subh-i-Azal; Ibid.,
p. 1; Ibid.

Letter to Subh-i-Azal, assures him of divine inspiration in interpreting Book
of God; Ibid., p. 3-8;
Ibid.

Letter to 'Abd al-Karim Qazvini, telling him to preserve B&b and his
writings; Ibid., p. 9-10; Ibid.

Lettter to Mirza Asad Allah Khi'i Dayyan, tells him to protect Subh-i-Azal;
Ibid., p. 9-10; Ibid.
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Letter to Mulla Shaykh 'Ali Turshizi, claims "gdimiyya," letter referred
to in "Nugtatu'l-K&" (p.
209); 1bid., p. 12-14; Ibid.

Letter written perhaps on 26 November 1848, testifies to truth of Muhammad and
the Imams;
Ibid., p. 15-16; Ibid.

Letter in which Bab lays claim to "gdimiyya" and refersto Day of
Resurrection come and return
of Muhammad and the Imams; Ibid., p. 17-18; Ibid.

Letter addressed to "Him Whom God shall manifest” in which he suggests he wait
nineteen years
before making appearance; Ibid., p. 20; Ibid.

Twenty-nine letters, received from Mirza Mustafa, 3 June 1913; Browne Folder
4, item 10; cited
MacEoin:195

Thirty-seven letters and other works, transcribed by Ridvéan 'Ali in 1913;
Browne F.25; cited
MacEoin:95,208-209



Six letters; Browne F.21:items 9,16,18,23,24,25; cited MacEoin:95
UNDATED MANUSCRIPTS
HAYAKIL

"Haydkil," severa received from Mirza Mustafg, 3 June 1913; in Browne:
Folder 4:1tem 10; cited
MacEoin:186,195 (1 ms)

"Haykal," in the Bab's hand; Browne: Folder 3:I1tem 6; cited MacEoin:186

"Haykal," said to be in Bab's hand, presented by Claude Cobham; British
Library: Or. 6887; cited
MacEoin:186

"Hayakil," dated 1851-1852, in hand of Aga Siyyid Rahim |sfahani;
published by Azalisin
"Qismati az alwéh-i khatt"; cited MacEoin: 186

RISALAT

On the apostacy of Mulla Jawéd Vilyani; INBMC 98(i):111-122; cited
MacEoin:190 (1 ms)

On the words "the essence of 'Ali isin contact with the Essence of God";
INBMC 67(i):100-104;
cited MacEoin:190 (1 ms)

On the alteration of the divine Will and the "preserved tablet”; INBMC
67(ii):172-176; cited
MacEoin:190 (1 ms)

Onillness;, INBMC 67(iii):176; cited MacEoin:190 (1 ms)

On the hajj; INBMC 67(iv):176-177; cited MacEoin:190 (1 ms)
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On abjad (gematria) and kimiya (alchemy); INBMC 67(v):203-204; cited
MacEoin:190 (1 ms)

Letter to Siyyid Hasan, refersto trial of Bastami; INBMC 67(vi):?;, [may be
letter listed in "Kitab

al-fihrist" (MacEoin:50) as (ii) to Mirza Siyyid Hasan or (xiii)to Mirza
Siyyid Hasan Khurasani];

cited MacEoin:190 (1 ms)

Letter in reply to six questions from Mirza Sulayméan; INBA
5014C(i):159-163); [may be letter

cited in "Kitab a-fihrist” (MacEoin:51) as (xviii) to Shaykh Sulaymén or
(xxii) to Sulaymén Khan;

cited MacEoin:190 (1 ms)

Letter on the Imams; 1bid.(ii):163-166; cited MacEoin:190 (1 ms)



In reply to four questions; 1bid.(iii):170-171; cited MacEoin:190 (1 ms)

In reply to aquestion, with a prayer; Ibid.(iv):173-188; cited MacEoin:190 (1
ms)

Letter to 'Abd al-Wahhab; 1bid.(vi):257-264; cited MacEoin:191 (1 ms)
On"istiftéh" (explaining texts); lbid.(vii):264-269; cited MacEoin:191 (1 ms)

L etter to Aga Siyyid Jawad (Karbal&i?); 1bid.(viii):269-270; cited
MacEoin:191 (1 ms)

Letter to Mulla Mahdi Kha'i; Ibid.(ix):270-271; cited MacEoin:191 (1 ms)
Letter to Mulla Hasan Bajastani; 1bid.(x):271-275; cited MacEoin:191 (1 ms)

Letter to Mulla Ahmad Mu'alim Hiséari; 1bid.(xi):275-279; cited MacEoin:191
(A ms)

Letter in reply to aquestion; Ibid.(xii):279-284; cited MacEoin:191 (1 ms)

Letter to Hgji Sulayman Khan, written in Medina; Ibid.(xvii):no page cited;
[may be same as | etter

listed in "Kitab al-fihrist" (MacEoin:51) as (xviii) to Shaykh Sulayman or
(xxii) to Sulayméan Khan;

cited MacEoin:191 (1 ms)

Prayer copied in the hand of Mulla Husayn BushrU'i; Ibid.(xxiii):319-321,;
cited MacEoin:191 (1
ms)

Letter to Hgji Mirza Hasan Khurasani; Ibid.(xxiv):319-321; [may be the
same as the letter in

"Kitéb a-fihrist" (MacEoin:51) listed as (xiii) to Mirza Siyyid Hasan
Khuréséni]; cited

MacEoin:191 (1 ms)

L etter to an unknown recipient; Ibid.(xxv):322-324; cited MacEoin:191 (1 ms)

Letter to hiswife, "li'l-bayt"; 1bid.(xxvi):330; [may be one of two letters
listed in "Kitab al-fihrist"
(MacEoin:51) as (viii) to hiswife]; cited MacEoin:191 (1 ms)

Letter to Karim Khan Kirméni(?); Ibid.(xxvii):331; [may be the same as the
letter in "Kitab al-

fihrist" (MacEoin:51) listed as (x) to H&ji Muhammad Karim Khan Kirmani];
cited MacEoin:191

(A ms)
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Letter in reply to two questions; INBA 5006C(i):347-348; cited MacEoin:192 (1
ms)

Letter in reply to seven questions raised by Mirza Muhammad Y azdi;
Ibid.(ii):363-365; cited



MacEoin:192 (1 ms)

Letter inreply to Mull&'Abd al-Jalil; 1bid.(iii):365-367; cited MacEoin:192
(2 ms)

Letter to H&ji Mirza Agéasi; Ibid.(iv):365-371; cited MacEoin:192 (1 ms)

Letter replying to three questions; INBA 4011C(i):137-141; cited MacEoin:192 (1
ms)

Letter to Mirza Muhammad Y azdi; 1bid.(ii):149-156; cited MacEoin:192 (1 ms)
Letter to 'Abd a-Jalil; 1bid.(iii):156-159; cited MacEoin:192 (1 ms)

Letter to "akh al-Jalil"; 1bid.(iv):163-164; cited MacEoin:192 (1 ms)

L etter to Habib; Ibid.(v):164-165; cited MacEoin:192 (1 ms)

Letter to 'Abd a-Jalil, in reply to five questions; INBA 6004C(i):198-200;
cited MacEoin:192 (1 ms)

Letter in reply to three questions; Ibid.(ii):200-204; cited MacEoin:192 (1 ms)
L etter to an unknown recipient; Ibid.(iv):207-209; cited MacEoin:192 (1 ms)

Letter in reply to questions on abjad (gematria); 1bid.(v):213-215; cited
MacEoin:192 (1 ms)

Letter to Hgji Sulayman Khan; Browne F.28 (Folder 7); [this|etter may be
the same as that listed

in"Kitéb a-fihrist" (MacEoin:51) as (xxii) to Sulayméan Khan]; cited
MacEoin:192 (1 ms)

ZIYARAT-NAMAS
"Ziyarat a-zahra," for Fatima (MacEoin:99); cited MacEoin:203 (1 ms)

"Ziyarat-namas' for Friday and Thursday nights; INBA 6007C:(1):30-40; cited
MacEoin:210 (1
ms)

"Ziyarat-nama' Ibid. for the ten letters; 1bid.:(2):40-41; Ibid.

Ibid. for the first to believe (Mulla Husayn BushrU'i) on Thursday night;
Ibid.:(3):46-52; 1bid.

"Ziyarajami'a' for Thursday night; Ibid.(4):52-61; Ibid.
"Ziyarat-nama' for thefirst (to believe); Ibid.(5):61-65; Ibid.
Ibid., for thefirst (to believe); 1bid.:(6):65-71; Ibid.

Ibid., for the two hidden names; Ibid.:(7):71-72; Ibid.

Ibid., for the martyrs, on Thursday night; Ibid.:(8):72-79; Ibid.
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Ibid., for the letters of the unity (Béb and eighteen Letters of the



Living=19[vahid:unity]), on
Friday; Ibid.:(9):78-82; Ibid.

Ibid., for Friday; 1bid.;(10):97-101; Ibid.

Ibid., for the first and the last (to believe), on Friday; Ibid.:(11):106-113;
Ibid.

Ibid., for the first to be martyred of the Letters of the Living;
Ibid.:(12):114-118; Ibid.

Ibid., for the second to be martyred of the Letters of the Living;
Ibid.:(13):118-121; Ibid.

Ibid., for the third to be martyred of the Letters of the Living;
Ibid.:(14):121-123; Ibid.

Ibid., for the fourth to be martyred of the Letters of the Living;
Ibid.:(15):123-126; Ibid.

Ibid., for the fifth to be martyred of the Letters of the Living;
Ibid.:(16):126-128; Ibid.

Ibid., for the sixth to be martyred of the Letters of the Living;
Ibid.:(17):128-131; Ibid.

Ibid., for the martyrs; Ibid.:(18):132-139; Ibid.
Ibid., for the letter "M"; Ibid.:(19):139-145; Ibid.

Ibid., for thefirst to believe, on the night of 'Id a-Fitr;
Ibid.:(20):145-147; Ibid.

Ibid., for the middle of the night of the month of God; Ibid.: (21):160-164;
Ibid.

Ibid., for thefirst (to believe) on the Day of 'Arafa; Ibid.:(22):164-175;
Ibid.

Ibid., for the last (to believe); 1bid.:(23):175-176; 1bid.
Ibid., for thefirst (to believe); Ibid.:(24):187a-189; Ibid.
Ibid., for the eight letters; Ibid.:(25):189-201; Ibid.

Ibid., for the Point (the Bab) and his Letters of the Living;
Ibid.:(26):201-211; Ibid.

Ibid., for thefirst (to believe); Ibid.:(27):255-262; Ibid.
Ibid., for the last (to believe); Ibid.:(28):262-266; Ibid.
Ibid., for the last (to believe); Ibid.:(29):266-268; Ibid.
Ibid., for the last (to believe); Ibid.:(30):268-272; 1bid.
Ibid., for the twenty-nine letters; Ibid.:(31):541-547; Ibid.



MUNAJAT
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Prayer in reply to Mulla'Abd al-Jalil; INBA 5014C(xiii):294; cited
MacEoin:191 (1 ms)

Prayer in reply to Mulla Ahmad Khurasani, Di'bil, and the son of Mirza
‘Ali a-Akhbari;
Ibid.(xiv):295-298; cited MacEoin:191 (1 ms)

Prayer written at the request of Karbal&i 'Ali Asghar Khurasani;
Ibid.(xv):298; cited MacEoin:191
(A ms)

Prayer written in reply to H§i Siyyid 'Ali Kirmani, in Meding;
Ibid.(xvi):198-199; [may be same as

letter listed in "Kitéb al-fihrist" (MacEoin:51) as (xxi) to Siyyid 'Ali
Kirmani] cited MacEoin:191 (1

ms)

"Min athér a-bayan," prayersin Browne F.14; cited MacEoin:195 (1 ms)
"Min &hé&r a-bayan," prayersin Browne F.25; cited MacEoin:195 (1 ms)

"Athér-i mutafarriqa-yi bayan," prayersin British Library: Or. 5629; cited
MacEoin:195 (1 ms)

Twenty prayers, appended to "Kitab al-asma™; British Library: Or. 6255;
cited MacEion:195 (1
ms)

Prayers;, INBA 6001C; cited MacEoin:195 (1 ms?)

Prayers;, INBA 6003C:173-227,294-319,324-330; cited MacEoin:195 (1 ms?)
Prayers;, INBA 6005C; cited MacEoin:195 (1 ms?)

SALAWAT

"The compilation INBMC 53 contains a large number of salawat addressed to the
Prophet,

Fétima, and each of the Imams (pp. 95-130)." (MacEoin:99)
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FINAL NOTES

Peter Terry has trandated the complete works of A.L.M. Nicolas on the Babi
religion, with

copious annotations. He is the author of several academic papers on topics
related to Haji

Siyyid *Ali Muhammad Shirazi, known to history as “the B&b”,

including, The Language of the

Bab; The Persian Bayan of the Bab; The Seven Proofs of the Bab. He studied
Judaism in Jerusalem,

Islam at the University of Massachusetts at Amherst and the University of



Chicago, and the
Babi and Bah&'i religions as an independent scholar on four continents.

If the reader wishes to contact the author with a kind word of encouragement, a
guestion, or to

point out anything in this study that isinconsistently transliterated or

trandated, incorrectly

cited, ill-conceived, poorly explained, or awkwardly positioned in the sequence
of events and

persons presented, the author may be reached at: babi studiesseries@yahoo.com

All readers who wish to participate in a community of interest related to the
BABI STUDIES

SERIES are invited to become members of ayahoo group. Just send an email to:
babi studi esseri es-subscribe@yahoogroups.com

— A Prophet in Modern Times (Used by permission of the curator)



